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Introduction

This study addresses the relationship between religioudaf@ntalism and the
internet. It aims to be a critique of the conceptibat religion and modernization are
inherently incompatible; that modernization leads to théhdetreligion, as promoted by the
supporters of the secularization theory. | argue tlehdtion that religion and modernization
are essentially incompatible is an inaccurate charaatenz and understanding of the
interplay between the two forces; rather, both ceteatnd mutually reinforce one another. To
support this, | analysed Salafism, a transnational Isldondamentalist movement, and its
use of the internet, a global product that reflects mmtesents modernity, within the
Indonesian context. Particularly, 1 examined how théafS@roup use the internet by
attempting to uncover the ways they employ websitecco@ance with their ideological
purposes. Salafism has adopted communication technology gs\@resence in the end
1980s, particularly the internet after the fall of Sadaegime in 1998. This phenomenon is
interesting as it refers to the fact that though ideologically ultra orthodox, Salafism is
technologically modern movement. In this contexirdpose that religious fundamentalism is
not anti modern movement as seen in the ways the Salsdi the internet to localize the
global force of media and spiritualize the technoldgy their socio-religious needs and
interests.

The conception that religion and modernization are ami&r incompatible can be
seen in works by scholars who advocated the “seculanztiesis”. It has been argued that
as modernization spreads, religion would become socadty culturally irrelevant in the
human life of modern society and an atheistic sétetéfs would be a dominant force as the
religious faith was falling down. Eventually, religiorould vanish from the lives of modern
secular society in the face of modernization (Shupe 198%9;2601; Stark 1999; McGrath
2004). This argument holds that “modernization necesskalgls to a decline of religion,
both in society and the minds of individuals” (Berger 1999)ere were several reasons
which were used to support the secularization theory (N@amd Inglehart 2004 cited in
Kluver and Cheong 2007, p. 1123-4). First, as science and teghnoegan to develop,
traditional people would turn to empirical explanatidasunderstand natural phenomena,
making religious beliefs unnecessary. Second, as theiaBonal levels increased, people
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would become more sceptical towards religious faitmsittering that religious belief
systems were “vestigial remnants of a pre-modern gdci€inally, religious authorities
would lose their grip and influence over society as ottveng of authority resulting from the
secular system of society, such as the state, stienéind educational leaders, emerged to
exercise power over the domains of life that had tadhily been dominated by religious
leaders. In all of these arguments lies an inherentrgdgn that religion was inherently
incompatible with modernity andce versathe more modern a society is, the more likely it
would be atheistic; modernization was seen as a gfotid that would necessitate the death
of religious faith.

The argument of the incompatibility of modernization aeligion has been used to
explain the interaction between religious believexd @mmunication media, particularly the
internet. Investigating the connection between religicand the internet use, Armfield and
Holbert (2003 cited in Kluver and Cheong 2007, p. 1124), for exarapee that “the more
religious a person is, the less likely he or she ug# the internet”. They draw their argument
upon an assumption that as the internet embodiesthbe ef secular worldview, religious
people are less likely to use it. This ethos, they weliavill hinder religious persons from
using and appropriating the internet.

This is echoed by some observers who have argued thateheet presents potential
threats to religion. It is believed that the intereetbodies a certain value system that is
potentially harmful to religious beliefs. Bockover (200@a in Kluver and Cheong 2007, p.
1124), for example, asserts that the internet congtitatéhreat to religious traditions, as
exemplified by its introduction into Confucian societidgcause it symbolizes and promotes
the American values of love of free expression, ddeirdinancial gain, and belief in equal
opportunity, which are alien to communitarian values ofifGoianism. She argues that the
internet is not “culturally neutral’” because it “tells more about who we are and we value in
America than virtually any other technology”. Adamu (2002ccite Kluver and Cheong
2007, p. 1124) supports this argument saying that “the intesedtig an American concept”
that is used as an “ideological weapon” to destroyrslad Muslims.

Another potential threat is that the internet can umdee traditional religious
authority. Barker (2005 cited in Kluver and Cheong, p. 1124-5) arthssthe internet
constitutes a challenge to religious authorities by pteggralternative information that
destabilizes traditional structure of religious knowledgel creating critical leaders who
challenge the legitimation of traditional religioasithorities to define religious teachings.
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Finally, the internet is seen as a threat to theeswkness of religious community. Personal
experiences of the internet can lead to the fragatent of a religious community by
detaching its members from shared rituals, collectivetilyeand communal participation.
Schroeder, et.al (1998 cited in Kluver &Cheong 2007, p. 1125) painthat the absence of
physical proximity of online experiences prevents membees religious community from
observing their religious beliefs traditionally practicd.ikewise, Dawson (2005 cited in
Kluver & Cheong 2007, p. 1125) argues that online religious exmsEsecause religion
“detached from real places, real people, and a realksehshared time and cultural
harmony...collective conscience and collective effervesee In all of these arguments, the
authors suggest that the internet is a harmful produanadernity to religion and its
acceptance by religious communities will make religiose something of what it is

supposed to be.

Significance of the study

In a broader perspective, the significance of this sliegyin its potential to contribute
to the notion of the failure of the secularizatiordty in predicting the death of religion in
the face of modernization. Some scholars have argaecbthviction of the incompatibility of
religion and modernization has become obsolete and dmhecy that religion would come
to an end as society experienced modernization is nptrieally proven. Not only does
religion survive in the face of modernization, but alsqueres new roles and identities in the
contemporary society. Berger (1999), for example, is cwed that global society of world
today is “as furiously religious as it ever was, andame places more so than ever”. He
argues that religious communities and institutions haweldped an adaptation strategy.
They have taken and to some degree modified modern iddaglres in the light of their
own interests. As a result, religion has survived infdee of secularized world, and even
flourished in various parts of the world. This is echoedSbyrk (1999) who believes that
secularization theory has suffered from empiricatlence from the very start.

In particular, this study is expected to give contributiontiie conception of the
‘good’ relationship between religion and the internetm@hell (2005) believes that religious
communities have adopted the internet, by spiritualizing gmohg a kind of religious
legitimacy on the technology. Barzilai-Nahon and Barz2005) emphasize that religious
communities have developed what so called “cultured teaggblby which they reshape
and being reshaped by the internet. This is also empHasyz€hompson (1995)’s argument
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of the appropriation and localization process of thédajlonedia, such as the internet, by
individuals or groups in accordance with specific-tempoicdlies where they are situated. In
addition, the value of this study lies in its contribatto the study of the connection between
the internet and society in the context of contempolredonesia (Hill and Sen 1997, 2002,
2008; Lim 2002, 2003, 2003, 2005; Brauchler 2003, 2004), which suffers fromcthefla
study of interplay between Islamic fundamentalism dwediriternet. It hopes to fill the gap by
examining the relationship between Salafism and thenete

M ethod
My preliminary investigation revealed that there are ardwaohty Indonesian Salafi
websites, which are linked to local and global similabsites. For the purpose of this study,

the analysis was focused on the purist Salafi websitenat.salafy.or.id The choice was

based on that the fact it represents the most orthBdtaéi movement, which was expected
to help our understanding the relationship between religibugdamentalism and
modernization. In addition, the limited time and researas well as the nature of this study
as a coursework research project restricted me to aalysh more Salafi websites.

The data were collected through online observation. A tdt&B postings posted by
the web administrator and contributors were colle@tech the Salafi website to examine the
ways the Salafis use the internet. The time pericayaed was 2003-2008. The postings
were analysed for topic, tone of arguments, and typesgonse. The methodology involved
textual analysis of the collected postings to uncoveegrates of the Salafi use of the
internet. In this study, text comprises the Salafbsie, including articles, postings and
images. | allowed the categories to emerge from the gestdase upon similarities and
differences. As Patton (1980 cited in LaSalle 1992, p. i) Sdne patterns, themes, and
categories of analysis come from the data; they emeugyeof the data rather than being
imposed on them prior to data collection and analysishelieve this facilitates the
emergence of the connection between the Salafi wieriddand the internet use.

The analysis involved the first step of initial readwigthe postings to develop a
general sense of their content or a “long preliminagks (Hall 1975 cited in Feldstein and
Acosta-Alzuru 2003, p.159) in the web texts, which were susgexg to have answers to the
research questions. The next step was to develop categbtiee ways the Salafi employ
the internet. Then, | reread the postings and astigtel placed them into one of the defined
categories. When a posting reflected two or more oategy | placed it into a category based
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http://www.salafy.or.id/

on its most appropriate content. The postings and estiskere classified in the following
way: ideological, polemical, communicative, and contexuses of the internet. These
analytical stages used the original texts in Indone$katy material quoted in this study and
the title of postings were translated by me to English.

There are some issues related to this methodology. dssa study, the findings of
this study may pertain only to the interplay between Itemic fundamentalism and the
internet. And as a textual analysis, this study mayesufifom the lack of empirical
explanation and statistical data. But, | believe thatgtrength of this study lies most in its
depth and its position as a clear evidence of the coesestéetween religion and
modernization. | also believe that the findings of tigdy reflect the same patterns of the
internet use by most of religious fundamentalist comtresi

Thesisstructure

This study consists of six chapters. Chapter one is andunttion that explains its
background, research questions, aims, focus, methodologgtandure. An overview of
works on the secularization thesis and the interp&tyveen religion and internet is provided
as a background and this study’s position among. Chapter twe déh a review of
literature on the internet and society in the Indamesbntext. It aims to identify the existing
studies on the Internet and society in contemporary kglarand locate the possible position
of my study in the field by filling the gap in the existingpdatures. Chapter three discusses
the rise of religious fundamentalism in post-Suharto med@. It aims to provide a historical
background of the (re)emergence of Islamic fundamentiaiter the fall of Suharto’s Orde
Baru (New Order) regime in 1998, which facilitated the sprda8adafism owing to the
relatively absent of state control of public spherethrdcoming of the internet to the country
in the mid 1990s. Chapter four explains the Salafi idestliieexploring the Salafi ideology
and practices. It seeks to provide basic knowledge oS#iafi identities in order to better
understand the interplay between the Salafi movenmmahttee internet. This is followed by
chapter five, which attempts to uncover the ways thefiSaaticulate their identities by
using the internet for their religious needs and purpdseslysis was devoted to explain the
Salafi use of the internet in the framework of theal@ation and appropriation processes of
the global media force within a certain set of lo@sditand purposes. Finally, chapter six

summarizes the study’s conclusions.
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2

Literature Review

The study of the intersection between the interpetjtics and culture in the
Indonesian contexts is still in its infancy. The atiambf scholars, either Indonesians or non-
Indonesians, is relatively scant. Some scholars, Weny&éave paved the way to the growing
interest in the study of the internet in the worldigest Muslim country. It can be said that
the internet study in Indonesia has not attracted schatdéention untilgerakan reformasi
(the reform movement) came into play in Indonesiantips| which brought about the
downfall of the President Suharto and his regime, know@rde Baru(the New Order), in
1998. This section aims to identify the existing studiestlen Internet and society in
contemporary Indonesia, locate the possible positianyostudy in the field of the internet
studies in Indonesia, and identify its possible contributiotine field by filling the gap in the
existing literatures.

For the purpose of this study, the existing studies omtaeet, society and culture
in Indonesia can be classified into two categories. ,Fgesteral and introductory works that
deal with the rise and early development of the imemn Indonesia (Hill and Sen 1997).
Second, focused studies that examine specific issueartieular local context regarding
the internet and student movement and Islamic fundaiemt (Lim 2002, 2004, 2005), the
internet, state, corporate economy and civil society 2003a and 2003b), the internet and
the Maluku conflict (Brauchler 2003 and 2004, Hill and Sen 2008),tl@dnternet and
Islamic radicalism (Lim 2005). In general, these studie®duce two arguments in regard to
the relation between the internet and society in tidohesian context. First, internet is a
political tool for promoting democratization, civil-sogie self-definition and collective
action. Second, internet is a medium for constructigious identities.

A. Internet asa political tool for democratization

To the best of my knowledge, the scholarly attentiotine internet study in Indonesia
begins with David Hill and Krishna Sen’s (1997) work, ‘Wiringe ttvarung to global
gateways: the Internet in Indonesia’. It deals witlpraliminary survey of the internet’s
potential as a medium of democratization in Indonesidiigsoin the mid 1990s. Hill and
Sen begin their study with a review of the Internettseggence and development in
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Indonesia based on their six month visit to Yogyakaatdyigher education heartland of
Indonesia, in 1996. They argue that the development ofnteenkt in Indonesia cannot be
separated from the phenomenonaafrung internetor warnet (the internet café). Starting at
major cities like Jakarta, Bandung, Yogyakarta and Suralthgavarung internetoegun to
mushroom in 1996. Initially owned and operated by the governmehen spread to other
cities with the increasing private and individual ownership @peration (Hill and Sen 1997,
p. 68-71).

Hill and Sen’s work represents an example of the stwdmsh argue that the internet
has become a political tool for democratization iatth provides users with a forum for
freedom of expressions, particularly the political ofi&ge to the nature of the internet, users
can obtain alternative sources of information, whicldifferent from official government
sources, and express their opinions uncensored online. Mwreébkough the Internet local
voices that are not covered by mainstream media camayet chance to be expressed freely
and go global (Hill and Sen 1997, p.84-87).

The interplay between the internet and politics g0 aeen in Hill and Sen’s latest
book (2008),Internet in Indonesia’s democracipealing with the connection between the
media, technology and democracy, it examines how Indorgeasing and being reshaped by
the internet. Contrary to the assumption that aalpbenomenon has global implications,
Hill and Sen argue that the internet use should be staber within the limits of socio-
political contexts of nations and locals. Based ondagse of Indonesia at the turn of the
twentieth century, they suggest that a particular palithange provides a unique context of
the global phenomenon. In other words, Indonesia hagdad a specific context for the
internet in which we can understand the specific consegseaf this global phenomenon
(Hill and Sen 2008).

The argument that internet is a political tool for dematization is echoed in some
works by Merlyna Lim (2002, 2003a, 2003b). In her ‘The internetiat networks and
reform in Indonesia’ (2003a), Lim addresses the relationshipvele® the internet and
democracy using the Indonesian context. The questions suebvathe internet could help
Indonesia become a more democratic country should beeegdvby exploring a deeper
context beyond the internet and its users. The conmebgbnveen technology, such as the
internet, and society is rooted in a cultural and hisébriocal context, “a nexus where
technology and society meet, and the basis in whichntdagy’s impact spreads widely
through society” (Lim 2003a, p. 274). Lim argues that the metehas played an important
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role in providing a public sphere where people can communead share information far
beyond the state control and intervention. The key lia is not the internet itself, but the
linkages among the internet nodes that created a swatiabrk of thewarung internetor
warnet (the internet café), cities, towns and villages whaividuals and communities
encounter (Lim 2003a, p. 284). However, the internet’sasla public sphere is under threat
from the growth of culture industries and the shiftingat corporate economy with large
corporation, which penetrate into the ownership and cbafrbndonesian cyberspace (Lim
20034, p. 285).

In another article, ‘Cyber-civic space in Indonesia’ (20Q2n analyses the role of
the internet as a means for constructing and deconagucivil society in Indonesia by
tracing two historical episodes of the contemporary meda: the May 1998 student
movement that led to the downfall of President Suhartbtle rise of Laskar Jihad (the Jihad
Troopers) She argues that the questions of whether the intereates or destroys civil
society and democracy cannot be answered in the techoadl@nd virtual world of the
internet itself. Rather, she asserts, the questidhbewesolved by understanding the specific
local contexts in which the internet is reshaping aethg reshaped. The coming of the
internet to a country such as Indonesia has resuitéukilocalisation processes in which its
electronic signals transform into potent social measjingteract with local power, and
reshape local politics (Lim 2002, p.384). The case of Indanegicates that the internet can
be a medium for the establishment of cyber-civil spabere people have a public sphere
without state intervention and control as shown bysih@al protest in 1998. But, Lim also
doubts that the post- Indonesia will witness the flamgeof the civil society for the country
is likely to experience a fragmented society, commuesistance, and instability as shown
by the emergence of the Laskar Jihad and its internet luge2Q02, p. 398-399).

Moreover, Lim elaborates the role of the interagta political tool for self-definition
and collective action. In her ‘Fromar-net tonet-war: the internet and resistance identities in
Indonesia’ (2003b), Lim shows how the internet is used pslitical tool for constructing
and promoting self-definition and collective action. Key point of her arguments is “that
technological transformation is embedded in power relatiand that localities -nations,
cities and communities- are sites of the nexus @é staorporate, and civil society struggles

! Laskar Jihad was a paramilitary wing of the Forum Kuoikasi Ahlussunnah Wal Jamaah (FKAWJ; the
Communication Forum of the Supporters of the Sunnatlten@ommunity); founded by Jafar Umar Thalib in
1998, it was involved in the Maluku conflict by sending &gl fighters to defend their fellow Muslims against
the “Christian attackers” in Ambon. For a comprehemsiudy of Laskar Jihad, see Noorhaidi (2005).
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over the choice, use, and transformation of technetoglich as the internet” (Lim 2003b, p.
234). According to her, the internet in the Indonesianecdrhas become a focal point of the
power contest between the state, corporate and awgiety. In this contest, identity
construction is a driving force in the technology transftion process driven by the state,
corporate and civil society forces (Lim 2003b, p. 234). [Rd®nesian experience shows that
the internet has been projected into the power cdaispels between the state, corporate
economy and civil society and transformed by a spel&tion among these social forces.
The internet is a product of social and institutionadtiehs which is localized through
processes of social, political and economic changes.iffikenet is not simply a neutral
technology and source of information; rather it ista and means for identity creation and
affirmation, reshaping and being reshaped by the statppoiate and civil society (Lim
2003b, p. 246-247).

Lim’'s ‘The polarization of identity through the intet and the struggles for
democracy in Indonesia’ (2004) further explains the use efirtternet for promoting self-
definition and collective action. Using the cases of shelent movement in 1998 and the
anti-Americanism movement post 9/11, she examines thditiddormation through the
internet. For Lim, in the Indonesian context, theeinet becomes a source and medium for
identity construction and filtering in that it enablesrage access information from relatively
unlimited global sources and at the same time interpeet th accordance with local identity
contexts and interests. The internet has helped &tecend sustain the identities of political
legitimation (by the state) and resistance (by Islamd&mentalist groups) and anti-regime
(by student movement) (Lim 2004).

B. Internet asatool for promoting religiousidentities

In addition, the existing studies reveal that the iehas served well the religious
communities in that it plays a role as a medium fonmting their religious identities. This
argument reflects in Merlyna Lim’s ‘Islamic radicalissnd anti-Americanism in Indonesia:
the role of the internet’ (2005). It is an excellenidst on how the Internet technology
interacts with cultural movements. Specifically, gsindonesia as a local site, it examines
the roles the internet has played as a medium in gedipg religious identities, particularly
the ideas of radical Islam and anti-Americanism. Fogus$ier analysis on the cases of the
Laskar Jihad website and mailing lists connected to fundatistrénd radical Islam, Lim
argues that the internet plays as a key tool for sdifitlen and collective action for radical
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Islamic groups, and dissemination of a conspiracy théwaty United States and Israel are
always committed to destroy Islam (Lim 2005, p.45-46). She falds out that the internet
use by Indonesian radial groups to disseminate globalitstaciicalism does not necessarily
mean that they ignore national and local issues. Thrayberspace, they get involved
actively in fostering global fundamentalist identitydaat the same time establish a local
(national) identity (Lim 2005, p. 44).

However, cyberspace does not work alone in a countty asi¢dndonesia where most
of the people are not connected to the internet. Impting Islamic radicalism and anti-
Americanism, the radical groups in Indonesia also use atkdia such as print media. The
internet needs to be linked to other media to extendnftuence to wider audience (Lim
2005, p. 46-47). This strategy was relatively successfuhdiustrong enough to persuade the
audience to do extreme actions such as jihad in the fofmphysical war and killing (Lim
2005, p. 48).

This is echoed in works by Birgit Brauchler. Thegldeith the intersection between
the internet, religion, and identity. In her artic@®yberidentities at war: religion, identity and
the internet in the Moluccan conflict’ (2003), Brauchlardgs the internet use by religious
groups involved in the Maluku confliétShe analyses the characters and strategies of the
actors, Muslims and Christians, who were involved in doaflict to uncover their
performance in constructing collective religious idgnbiased on their website contents and
postings (the websites of the Crisis Center of thec&e of Ambon [Catholic], Masariku
Network [Protestant], and the Forum Komunikasi Ahlus SummalhJamaah [Muslim]). She
argues that rather than being used to close the gaptirotided Maluku society, the internet
was used to expand the existing communal division in whelgions, Islam and
Christianity, as identity markers played a key roleh@ tonstruction of collective identity
(Brauchler 2003, p.147). In other words, the conflict was extemtte cyberspace by the
cyber-actors, Muslim and Christian groups, that wereluagbin the conflict. In her analysis,

*The conflict in Maluku (an island in Eastern Indonesiakb out in 1999 and those involved were mainly
grouped around religion as their identity marker, betweerstdms and Muslims. Hundreds of churches and
mosques were destroyed, thousands of people were killed adcetisior thousands were displaced. There are
some studies aimed to analyse cultural, ideological anticpblbackgrounds of the conflict. See e.g. George
Aditjondro, ‘Guns, pamplets and handie-talkie’; how thktany exploited local-ethno religious tensions in
Maluku to preserve their political and economic privig Ingrid Wessel and Georgia Wimhofer (eds),
Violence in Indonesig\bera-Verlag, Hamburg, pp. 100-128; Dieter Bartels (2000)r God is no longer

mine: Muslim-Christian fratricide in the Central Moluccdsdonesia) after a half-millennium tolerant co-
existence and ethnic unityww.indopubs.com/archives.0401.html
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Brauchler writes that based on the case of the Malukuicprifie internet has played some
significant roles. First, it brought local events tolgll level and disseminated them widely
and easily. Second, through the internet imagined contiesirdre established, solidarity is
strengthened, and sense of belonging is generated. THarohtéihnet has provided audiences
with first-hand information from local people, whichaynhad the same impact as a well-
known magazine or author (Brauchler 2003, p. 150).

Another work on the Maluku conflict by Brauchler (2004), ‘Islamadicalism online:
the Moluccan mission of the Laskar Jihad in cyberspa&gbrth mentioning here. Focusing
on the case of the Forum Komunikasi Ahlus Sunnah walaaiff@<AWJ), an Islamist group
emerged after the fall of Suharto, Brauchler analysesptiesence of the Laskar Jihad, a
paramilitary wing of FKAWAJ, in cyberspace and its use efititernet for its mission in
Maluku. She argues that the phenomenon of the Laskar Jitiag suggests that not only
did the Maluku conflict happen in reality, but also expanded ctyberspace. Using the
internet technology, the Laskar Jihad constructed asgeémand created an identity in
accordance with its offline religious-political prinaggl In this sense, through the internet
Laskar Jihad transferred the ideology of Islamic fundaalien into cyberspace. Though it
was a minority group, which did not represent the majarfitndonesian Muslims or Maluku
Muslims, the Laskar Jihad came into prominence throudbriitent use of cyberspace and
its remarkable offline performance (Brauchler 2004, p. 280).

The extension of the offline conflict into online envircgmh is also analysed by in
Hill and Sen’ article (2002), ‘Netizens in combat: confla the internet in Indonesia’,
dealing with the development of the internet use in gosibnesia, is one of the first works
that analyse the intersection between the inteanet socio-cultural artefacts. It examines
how the internet becomes a conflict site, politicalcultural, and a place of the extended
offline conflicts. Focusing their analysis on AMBONnNet,mailing list of global Maluku
(Moluccan) community and its sympathizers, Hill and Sealyse how the Maluku conflict
has been extended to cyberspace by the conflictingsaétbthe beginning, AMBONnNet was
a non-sectarian mailing list in which Ambonese postetis different religious backgrounds
participated. But, then it transformed, as Hill and Samd out, into a site for the extension
of the offline conflict when the conflict in the Malukslands was heightened (Hill and Sen
2002, p. 177-182). Based on this transformation, Hill and Sen stutige there is a need to
shift in the internet research from technology-focuseainely the internet itself, to the
actions of the community of the internet users or fibizens” as they call. As the case of
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Maluku shows, the internet has become a medium of aorahtonflict in which the real
world is also found in the virtual world of cyberspacell(&d Sen 2002, p.182).

In sum, these studies that deal with the interplay kwble internet and socio-
political entities in Indonesia have introduced the cphod the localization process of the
global force of information technology for particulaeeds and purposes. It appears that the
studies above provide important preliminary and focused sisalyo understand the
connection between technology and societies andottaidation process of the internet in
the Indonesian context. In particular, studies on thenection between the internet and
Islamic fundamentalism are essential in understandiedacalization of the internet by the
fundamentalist groups in constructing and maintaining tlesistance identities. However,
these studies are focused too much, and only, on the Laslkat phenomenon. In my
opinion, what is missing from these studies is an exammaf the basic ideology of Islamic
fundamentalism, known as Salafis®afafiyyal), and its use of the internet in constructing
and promoting its Salafi identities. This is crucial beea@alafism constitutes as an
ideological foundation of most, if not all, Islamigndamentalist movements. So, an analysis
of how the supporters of Salafism use the internet in ptiogh and communicating their
identities cannot be neglected here has it will help usebenderstand this transnational
fundamentalist movement within a local context of Ireka.

It is against this context that this study is situatedairits to identify a possible
contribution to the study of the connection betweerniritexnet and society in the Indonesian
context, particularly to the notion of the localipat process of the internet, and to fill a gap
in the existing studies on the internet and Islamic fureddalism in Indonesia by examining
the Salafi movement and its use of the internet.
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3
Therise of Islamic fundamentalism in post-Suharto Indonesia

Indonesia post- regime has seen the emergence of &l aad political movements
that were organized by various groups that previously cordrblfethe government such as
students, workers, and teachers. In politics, there gagge of the new political parties with
various background and principles from nationalist to i@ligiones. In the 1999 election,
there were registered 150 political parties, but only 48gzavtere eligible to take part in the
election. This was considerable compared to that ilN#we Order era, in which only three
parties were allowed to participate in the political psses. The emergence of these massive
socio-political movements can be said as “delayed resptindorrowing Marty and
Appleby’s (1991) term, to the authoritarian Suharto regime.

However, this period also witnessed the rise of maligifundamentalist movements
by many interest groups in the country. Islamic fundamisntais one of these religious
movements that have characterized Indonesia aftaroilapse of New Order era. Like other
marginalised groups, after being suppressed by the regimeoi@ tman three decades,
Islamic fundamentalist groups had freedom and opporturtbiesrganize their potentials,
consolidate their power, play roles and take benefihfthe dynamics of new socio-political
life. The prominent groups of them are Front PembelanigiPI, the Defenders of Islam
Front), led by Habib Rizieq Shihab, Majelis Mujahidin Indoag®MI, the Assembly of
Indonesian Jihad Fighters) led by Abu Bakar Ba’'asyir, Ladiadullah (the God’s Soldiers)
chaired by Agus Dwi Karna, Laskar Jihad (the Jihad Troopedspy Jafar Umar Thalib,
Hizbut Tahrir Indonesia (the Indonesian Party of Libergt with Ismail Yusanto as its
spokesman, and the Salafi movement.

The emergence of Islamic fundamentalism after theofathe regime owes to the
following causal factors. First, the relatively absewndéehe state control on civil spaces,
particularly on Islam as the religion of majorityike Sukarno government, the regime
viewed religion, particularly Islam, as a principal s@uo€ identity that could be mobilized to
challenge its rule and the policy of the secularizeede. Hence, it undertook attempts aimed
at controlling Islam and using its identity for the stateposes (see e.g. Effendy 2004). For
example, this can be seen in the policy of the unlapdlitical expressions of Muslims and
the ban of the political parties whose ideology wexgeld on religion. This also involved the
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regulation of political parties that forced all partweh Islamic backgrounds to fuse under
one party, Partai Persatuan Pembangunan (PPP; the Baitedof Development), which
was orchestrated to support the government. Another éddrmarginalisation was the state
use of the Ministry of Religious Affairs for containingldm by creating a project of modern,
tolerant and apolitical Indonesian Islam and promotimg Islamic dakwah that was
acceptable to the state policy (Lim 2002, p. 390).

However, the policy of containing Islam lost its gripemhthe 's New Order regime
collapsed in 1998 following the people movements reacted aghmstegime failure in
overcoming the economic crisis 1997. The fall of the megmeant the loss of the state
ability to control the socio-political life of peopées the identities previously suppressed had
freedom to emerge in the country's socio-political aréfhe new government had no choice
other than adapting itself to a new period of democracyfdryyexample, deregulating its
policies of containing civil spaces.

Another factor that helped the Islamic fundamentatisraoome up was the coming of
the internet to the country in the 1990s. Like in the noosintries, the internet started to
grow significantly in Indonesia in the mid 1990s. Under meggand particularly BJ Habibie,
a minister of research and technology, later viceighees and then president in 1998, the
government adopted the internet as one of the majategies to bolster the national
development. It seemed that the government was determinedevelop the internet
connection across the regions and socio-economic eslad3ue to this, in 1997, the
Inter@ctive Week included Indonesia as one of the “emergbignations that had “a
plethora of untouched opportunities for expanding the iatérdpecause it met the criteria
that were attractive to US equipment providers: it waitsi technological beginnings and its
government was committed to expand the advanced commuangas a vital means to
sustain the national economic growth (CyberAtlas 19949 aitélill and Sen 2002).

Yet, the 1997 crisis hit Indonesia causing the collapseeotthintry’s economy and
the fall of the regime in 1998 brought about a new laa@sof the Indonesian internet. It
coincidentally led to the collapse of the state-linkedporate internet service providers
(ISPs) and finally resulted in the loss of the statd #&s corporate cronies to control the
Indonesian internet. This provided individuals, groups andstate- linked companies with
opportunities to expand the internet across the couiwying this period, thewarnet

(warung internet), a small scale internet café owned ifgjviduals or small scale
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entrepreneurs, started growing substantially in Indongxsdticularly in Java (Lim 2002,
p.393).

The importance of the internet in Indonesia liethi fact that since the 1997 crisis it
has contributed to the society by providing spaces wheng@eean interact and express their
identities without the state control. Particularligraugh the internet people can gain and
share information that has been previously controlled ley gbvernment through the
infamous Ministry of Information including forbidden infornwat about the government
corruption scandals and left-wing materials. It candid that for the first time through the
internet people finally have their own civic spaceseteeal their identities and express their
thoughts without the overt control of the state (L2002, p. 393).

It was against this background that Islamic fundamentabggan to (re)emerge
taking benefit of the relatively absent of the stateticd over civil and political spaces of the
Indonesian societies. The political landscape of post$mhndonesia has provided the
fundamentalist group with opportunities to express their wlentthat were previously
restricted by the state. They made use of the new freedeunited from the newly born
democratic, but unstable country. Moreover, the cominghef information technology
revolution in the form of the internet to the courtigiped create civil spaces for society. The
Salafi community was one of the first fundamentalistups who welcomed and embraced
the internet as a tool to promote their identities dedelop networks with other local and

global similar groups as will be explained in the ndxdpter.
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4

Salafism: identity and contemporary development

A. Salafism defined

The term Salafism (AralBalafiyyal) is derived from the Arabisalaf (plural: aslaf),
which means “predecessor”. In the Islamic lexiceadaf refers to the first three generations
of Muslim community that include the companions of thepRet Muhammads@habal), a
generation after theahabah(tabi'in), and a generation after who followed thaéi'in (tabi
al-tabr'in). The Salafis believe that the Salaf were the baslim generations because they
learned and implemented the pure Islam under direct guid#rite Prophet or those who
knew him. So, Salafism refers to an Islamic ideoldupt tmakes the Salaf as a model and
direction in its attempts to understand and implementidbal and authentic Islam in the
present and future. One who follows the method of thaf $atalledsalafi (Arabic: salafiy;
plural: salafiyyin).

From a historical point of view, the earliest usagehefterm Salafism does not refer
to any particular Islamic movement or party. Rathiee, term is associated with the general
attitude or mind set of the post-first century Muslim comityuon the importance of
following the first century religious and political &otities who were believed as having
consistently practiced the true messages of Islam asictesd by the Quran and best
exemplified by the sayings and practices of the Prophet Muotfal. Thus, the modern Salafi
movement can be described as a project of reviving therioel legacy of the Prophet, his
companions and two Muslim generations who came after {tleerSalaf) and materializing
the authentic past in the present and the future (Dud€a, p. 347).

Salafism is a transnational movement which aims to gateathe puritanical
approach to Islam and connect the members of an “imagomadunity” of true believers all
over the world. Through its actual members cannot be aiedyrestimated, the Salafi
movement is one of the fastest-growing Islamic movesjewhich spreads virtually to all
countries. Its contemporary presence can be seen iousgparts of the world including
Middle East, Southeast Asia, Australia, Europe, anderiga. The development of the
modern Salafism owes mainly to the supports, ideoldgiad financially, of the Gulf
countries, particularly Arab Saudi, which have playedhasmajor producers and exporters
of Salafi publications, Salafi propagation, and humanmaa@s (Noorhaidi 2005, p.29-55;
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2007, p. 85-93; Wiktorowics 2001, p. 20). Unlike other Islamic movesn&dlafism is not
organized within a particular Muslim organization as it dogsoperate under the leadership
of a particular figure in a highly structured organization. $hpporters of Salafism are not
united by an organizational structure or directed by a paatidehder or ideologue. Rather,
they are united and consolidated most by the shared SSalaftity. By identity, | mean a
system of beliefs, ideas, values and meanings thattefeoral, social and political interests
and commitments of the Salafis and constitutes theiodgy of how the world should work.
As van Dijk (1998 cited in Noorhaidi 2005, p. 132) asserts, idgolcepresents a group’s
identity and interests, defines its collective cohesamd organizes joint action and
interactions that optimally realizes the group’s gbals

The Salafis believe that there is only one accurdigiaes truth, which was revealed
by God, transmitted by the Prophet Muhammad and followedebthtiee first generations of
Muslim community (the Salaf). Different interpretatsoof the religious truth are regarded as
reprehensible innovations and deviations from the traenlsThis sense of certainty has led
the Salafis not to compromise and bridge differencel withumber of Islamic sects or
groups that are considered deviants such as Sufis. Itsicadhnsistency with the authentic
Islam that has attracted followers to join the Satadvement and helped it spread rapidly
across the national borders. Salafism has becomecafdb Islamic missionary movement
without adopting ideas from other movements or groupsziwisi committed to establish a
transnational community of true believers who arerogted to the true Islam (Wiktorowicz
2001, p. 21).

Moreover, the Salafis believe that legacy of thepRed and the Salaf is normative
and universalistic in nature, which is to be strictlyldaled and imitated by subsequent
generations of Muslims in a “contextual vacuum acrosssfiace and time” (Duderija 2007,
p. 347). The methodological basis of Salafism is chariaete by the commitment to return
to the pure Islam, which was believed as to be onleriadized in the times of the Prophet
and the first three generations of Muslim. Hence, $aéafi movement is founded “on a
romanticized and utopian view of the past, ignoring or demnagithe balance of Islamic
history” and rejecting the legacy of the long establishedtjc schools of thoughtriadhhab
(El-Fadl 2003 cited in Duderija 2007, p. 348).

According to Mansoor (2000 cited in Duderija 2007, p. 351), tHafiSaonsider
tradition a perfect guidance that provides answers to atbemt and future problems.
Religious textsrfash should not be understood through reality as they are &® precede
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and thus guide the latter. Rather, reality should be rstated through the textual sources,
though it might contribute to the formation of thetdat Likewise, the past, namely the
prophetic time, should precede and should not be understangjththe present. Rather, the
prophetic time must be used as guidance for the presditiesed herefore, the authenticity

of one’s identity is determined by his degree of returninthéotradition and historical time

of the Prophet and the early Muslim communities (Dua&07, p. 352). This reductionist
view seems very interesting to Muslim masses becaisesaen to constitute an authenticity
and legitimacy of the Salafi ideology.

Nevertheless, Salafism is not inherently anti-modaavement. It actually tries “to
reconcile the realities of modernity and the era of-o&inial emerging Arab nationalism
with Islamic tradition by reading the values of modernista the original sources of Islam”
(Duderija 2007, p. 349). As Tibi (2002 cited in Duderija 2007, p. 349) ssgmfism
attempts to “espouse cultural and institutional modernitységking a synthesis between
these concepts and Islam, but doing so without rethinkiegraditional Islamic theocentric
worldview”. Thus, Salafism is neither a movement sgparate itself from nor unwilling to
involve with modernity. This can be exemplified by theitoption of the global modern
information technology like the internet for theilig@us purpose as will be elaborated in the
next chapter.

B. The Salafi ideology
1. Return to the Qur'an and the Sunna

Like other Islamic reform movements, Salafismafits to define Islam closely and
explicitly in accordance with the Allah’s revelaticand the guidance of the Prophet
Muhammad. The Salafis have a strong belief in the posititheoQur'an and the Sunnah as
the only valid sources of Islamic knowledge and practidéey believe that contemporary
Muslims have failed to live on the true Islam as seenair thvolvement in various forms of
polytheism §6yirk), reprehensible innovationsbi¢’ah), and superstitions klurafa).
According to them, fragmentations, conflicts, politieadd economic instability facing the
Muslim countries resulted from their negligence and dewigrom the true paths of Islam.
Hence, they call for a return to the Qur'an and the Shras a crucial solution to crisis and
problems which are currently experienced by countries dfiirdim world.

What distinguishes Salafism from other Islamic fundatiaiést movements is that it
believes that the true way of going back to the Qur'ahtae Sunnah is following closely
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and explicitly the ways of understanding and practicésbgeal Salaf al-Salih (the pious
predecessors). They call thisanhaj al-salaf(the method of the Salaf). This method of
returning to the authentic Islam is based on their bilafthe Salaf is the best generations of
Muslim community who understood and implemented Islam uddect guidance of the
Prophet so that they constitute as the perfect modelghé¢ following Muslim generations.
For the Salafis, to follow the Salaf means to fallthe true Islam and to protect Muslims
from mistakes, sins and evil acts (Noorhaidi 2005, p. 134).

This manifests in the Salafi rejection of the applaranf human intellect or logic to
uncover messages of religious texts as practiced b$dlsd. For the Salafis, the Qur'an and
the Sunnah are self-explanatory for those who have attetramings in Islamic knowledge
and the explanation of their messages had been adsbewlby the Prophet and the Salaf.
Any attempt to interpret religious texts by using methodszasoning will open a way to
human desires and distort God’s truth. This anti-intali@list approach to religious texts is
best exemplified by the Salafis’ understanding of the’&aames and attributes, such as the
Sovereign &l-Malik) and the Proudaf-Mutakabbi). They emphasize that Muslims must
accept references to the names and attributes of hlltteir literal meanings as one of the
main component ofawhid without applying human faculties to gain comprehension and
specification of how the God’s names and attributes @rdai la kayf (literally means
‘without how’) in the Salafi lexicon (Wiktorowicz 2006, p10).

Furthermore, the Salafis emphasize the importanceewafting the Sunnah. The
position of the Sunnah as a source of Islamic knowledgeaathority is central in Islamic
orthodoxy, second to the Quran. The Salafis beliea¢ tie Sunnah has been neglected by
Muslims of the contemporary world so that it is crudéal Muslims to revive it in order to
return to the authentic Islam. They are committeghrictice and internalize the authentic
Sunnabh in their everyday lives so that they call thémasahl al-sunnah(the followers of the
prophetic tradition) and claim to belong abfirga al-najiyah (the saved sect) @i-taifa al-
mansurah(the assisted group) (Noorhaidi 2005 p. 134). The Salafis’ @maston following
the Sunnah as the only true method of returning to the plam brought them to claim that
their mission da’'wa) is the only true Islamic mission because it is foundedhoee main
goals: “to establish the prominence of the Sunnah of thyghet; to provide a direct example
for society; and to advocate the purity w@iwhid (the oneness of God)”. Hence, they

stigmatize theda’'wa of other Islamic movements and call it the satanission (a'wa al-
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syaithan)as it is perceived to being occupied by political issunelsum-Islamic thoughts and
practices (Noorhaidi 2005, p. 135).

In their attempts to preserve the Sunnah, the Salafiaggy oppose what they call
bid’ah, any belief, action and innovation that are not enjoimgthe Qur'an and the Prophet
Muhammad. They believe thaid’ah resulted from the adoption of local cultures by the
Islamic missionaries in their attempts to attract newaverts. This blend of Islam and
customs helped significantly the conversion processlamify making Islam accessible to
wider audiences. But, the Salafis point out that thmesetism has become a major source of
reprehensible innovations, beliefs and practices sb ithreatens the purity of Islamic
teachings (Wiktorowicz 2006, p. 209). In this context, they selture as the enemy of
authentic Islam and their purification of Muslim beliefsd practices represents the example
of what Olivier Roy (2004 cited in Wiktorowicz 2006, p. 210) cadlsculturation”; it is a
process in which the Salafis seek to return to theipeidslam by throwing away local

customs and disconnecting Islam from any local context.

2. Tawhid

At the very core of the Salafi identities lies tthectrine oftawhid the oneness of
God. The Salafis believe th&twhid includes the unity of worshiggwhid ‘ubudiyyal, the
unity of lordship fawhid uluhiyyah and the unity of Allah’s names and attributsvhid al-
asma wa al-shifat It involves a total submission to God in all aspddiuman life. For the
Salafis, to be a true servant of Allah, a Muslim ngisgle out Him in all acts of worship and
serve Him with complete loyalty. A faithful Muslimust believe that Allah is the Creator of
all things and He is the one who has sovereignty dwemt In addition, a true servant of
Allah must accept that Allah has names and attribasementioned in the Qur'an and the
authentic Sunnah in their literal meanings without turrtmghe human logic to interpret
them as metaphors or likening them to the attributes sfdrations (Noorhaidi 2005, p.
135).

Actually, the Salafi movement is not the sole fundaalest Islamic movement that
advocates the central position t#whid in its ideological structure. Jamaat Islami of
Pakistadl and Ikhwan al-Muslimifi also place a very special position to the doctrifie o

% Jamaat-i- Islami is the most influential Islamicivelist movement in Pakistan and established in Lahore i
1941 by Abul Ala al-Mawdudi (1903-1979). It developed as an Islaanity whose ideology is based on the
modern revolutionary conception of Islam in the conterapoworld. For details of this movement, see e.g. F.
Grare (2002)Political Islam in the Indian Subcontinent: the Jamaat-i-Isla#anohar, New Delhi; M. Ahmad
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tawhid as the ideological basis of their movements. Abu &l-Mawdudi, the ideologue of
the Jamaat-i- Islami, viewed thetwhid is the sole objective of the Islamic faith and a true
Muslim is someone who not only abides by the Islamic tegshibut also practices a total
obedience and submission to God. For him, submissionGéa requires the total
implementation of Islamic teachings in all aspectsifefdnd constitutes a precondition for
establishing an ideal Islamic society (Nasr 1996 cited inrbhodi 2005, p. 136).

The position otawhidas a very core of Islamic fundamentalism is echoeSdyyid
Quitb, the ideologue of Ikhwan al-Muslimin. According to hthve acceptance ¢dwhid must
be reflected in the total submission to Allah and inrdeognition of the comprehensiveness
of Islam. This constitutes the negation of any rule sygtem of life made by human beings
as Allah is the only creator, the only ruler and tinéy degislator of human life. All norms,
legislations, and systems of life must be derived sdiely Him. This belief brought Qutb to
claim that individuals who use man-made regulationfi@is guide and way of life or rulers
who regulate their countries in accordance with theegsystderived from a king (monarchy)
or a people (democracy) can be declared as unbelidkadig plural: kuffar or kafirin) for
they do not the follow the divine religion, but ratiee man-made religion (Moussalli 1992
cited in Noorhaidi 2005, p. 137).

It appears that the political meaningtafvhid is highly emphasized by Mawdudi and
Qutb. It is this point that distinguishes the Salafi nm&ats from other fundamentalist
movements, at least from the two abovementioned memtsn The Salafis refute the
political element otawhid because they believe that such understanding is ayhemnesa
forbidden innovation Kid’ah), which has no example from al-Salaf al-Salih and was
fabricated by the fanaticéigbiyyin for their own political interests. Due to this, t8alafis
consider Islamic groups who are inclined to politics sashkwan al-Muslimin and Hizbut
Tahrir as the deviant groups that have gone astray from thdsiam. This is reflected in

(1991) ‘Islamic Fundamentalism in South Asia: The Jamésaini and the Tablighi Jamaat’ in Marty &
Appleby, Fundamentalism observed.

* Ikhwan al-Muslimin (the Muslim Brotherhood) is a traasional religio-political organization founded in 1928
in Egypt by Hasan al-Banna. Like other Islamic fundamisttaovements, it advocates a return to the Qur'an
and the Hadith as guidelines to establish an Islamietgoci

*Hizb ut-Tabhrir is a transnational political party waaddeology is Islam. It was founded by Tagqi al-Din al-
Nabhani in 1953 in Palestine. See e.g. Taji-Farouki (2000adfamnnis & McCauley (2006);

Karagiannis (2006).
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the Salafis’ attacks on such groups as will be seerein ¢lgberwar against such enemies in
the next chapter.

3. Al-wala’ wa al-bara’

The Salafis believe in the doctrine @ifwala’ wa al-bara’ Literally, the Arabical-
wala’ means “love, support, help, or alliance” amadtbara means “running away,
denouncement, abandonment, or dissociation”. It is aidecthat a Muslim must totally
love, support, defend, and build alliance with Islam andrdllow Muslims and at the same
time he or she must denounce, desert, and dissociateffoiels or those regarded as the
enemies of Islam. The doctrine constitutes a cleadistihction between Muslims and non-
Muslims, between the world of believers and that of uabets, even between the Salafis
and non-Salafis. It requires association with Islamd Buslims and dissociation with other
religions and non-Islamic communities.

To maintain this doctrine, the Salafis opt to live im@b tight-knit community. They
view that this seclusion is a way to protect themselves un-Islamic behaviours and
thoughts and to reinforce their cohesion in the facenefrges. But, the community system
developed by the Salafis is different from the one adedlcly other Islamic movements,
such as Ikhwan al-Muslimin and Hizbut Tahrir, which requhe committed individuals to
build highly structured cells as a basis community forasiablishment of an Islamic state.
The Salafis’'s concern with the secluded community systemather related with their
attempts to protect Islam and themselves from any fafmeprehensible innovations and
live a life in accordance with the methods of the S&aorhaidi 2005, p. 142).

Another way the Salafis follow to abide by the doctralevala’ wa al-bara’ is
following a specific codes of dress and conduct. They aammitted to wear particular
Arabic clothing which is believed as the Islamic dress cttide Salafis wear a long white
shirt, baggy trousers right to their calves, and aadgear (a turban or a white cap). They
grow their beards, but shave their moustaches. Fe®adddis opt to wear long baggy black
dresses and veils to cover their faces. Their sotiafactions are restricted in that they are
secluded from men and only allowed to go outside their Isomsto have contact with men
in the companion of their husbands mahrims the close relatives with whom they are
forbidden to marry (Noorhaidi 2005, p. 142). The Salafis are ocadithat these are Islamic
practices which were set by the Salaf to associatesiees with Islamic way of life and to
dissociate themselves from non-Muslims and theirsaalife. Imitating non-Muslims such
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as in the ways they dress and have social relatiorslkeipnisidered a violation of the doctrine

al-wala’ wa al-bara’.

4. Apolitical stance: hizbiyyah and tawhid hakimiyyah

The Salafis’ commitment to preserve the purity adnslas practiced by the Salaf has
led them to refrain from political tendency and politiaativities. In doing so, they strongly
reject what they cahizbiyyah(partisan politics; fanaticism to a group or leader),ciwhs
allegedly advocated by some Islamic movements suckhash al-Muslimin. According to
the Salafis,hizbiyyah has led the Islamic groups to give priority to politicgero the
purification of Muslim beliefs and practices from reprediele innovations. They call the
mission propagated by Ikhwan al-Muslimin tlda'wa hizbiyyahbecause it calls their
members for fanaticism to their group and leaderserathan to the authentic Islam as
practiced by the Salaf. The political agenda has occup&anembers of this movement so
that they abandon the more essential mission, naaedll for the pure Islam of the Salaf.
Here, they attempt to emphasize that they are thelegitimate group who are committed to
the legitimate Islamic propagation (Noorhaidi 2005, p. 144).

Apolitical stance and a non-revolutionary nature of$la¢afi movement can also be
seen in its rejection of the so-calléamwhid hakimiyyahDeveloped by the ideologues of
political Islam such as Abul A’la al-Mawdudi and Sayyid Quitbis a doctrine which is
believed as one of the main components of taehid saying that governance and
sovereignty belong and can be ascribed only to Allaltalse He is the only Creator,
Sustainer, and Ruler of the universe (Noorhaidi 2005, p. 14@)plies that He is the only
one who has authority to regulate and rule the humamghbend other creatures. Hence,
Muslims who do not follow the God'’s law and rulers whondo rule in accordance with His
law oppose against the God’s sovereignty and consequantlyecdeclared as unbelievers.

The Salafis reject the convictiohakimiyyah (sovereignty) as one of the main
elements oftawhid Rather, they regard the doctrine as a form of forbiddenvations
(bid’ah). Moreover, they are convinced that it is developed byhihbiyyahgroups as a
political weapon to legitimate and promatskfir, a doctrine of the necessary of revolts
against the legitimate Muslim rulers who do not follbwe God’s law. The Salafis call those
who support this doctrine neo-Kharijites (Khawalip, deviant sect in the early Islam who

® Khawarij (Kharijites) first emerged in the late 7th centD, concentrated in today's southern Iraq, and are
distinct from the Sunnis and Shiites. Khawarij beligvéhe doctrine ofakfir that it is necessary to revolt
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declared Muslims who, they thought, did not follow the Gdalg as unbelievers (Noorhaidi
2005, p. 147).

From the point of view of the Salafis, political Islams seen in the idea of the
establishment of Islamic state promoted by lkwan aliMus and Hizbut Tabhrir is
contradictory with the prophetic tradition of Islamicopagation because the Prophet
Muhammad gave priority to educating people watwhid over gaining a political power. It is
dangerous to the purity of Islamic mission because itl@ad Muslims to focus their minds
and energies on political activities, but neglect thefioation of beliefs and practices from
forbidden innovations and teaching society the true Islam.

Furthermore, the Salafis view that the politicalislaas a potential to bring Muslim
countries into conflicts, fragmentations and disordérsvill likely spread a revolutionary
spirit among Muslims in that it will encourage thenrébel against the ruler in order to seize
power. For them, any attempt to topple the legitimalker nvill result in nothing but failure,
bloodshed and socio-political disorder. They point to saxaenples of catastrophes resulting
from the spread of the revolutionary spirit such as éheltion by the jihad group that were
involved in the assassination of the Egyptian presidentafradat in the early 1980s, the
opposition launched by Muhammad ibn Surur and Abd al-RahrbdneAKhaliq against the
Saudi Arabian royal family and its religious establishmand the victory of FIS in Algeria
in the early 1990s (Noorhaidi 2005, p. 145).

The Salafis believe that in fact, political Islataes not bring Muslims closer to the
true Islam, but rather takes them away fromrttamhaj al-salafas seen in the adoption of
the unbelievers’ political systems by some Islamist enoents. Some Islamist movements
set up political parties and participate in the electioribeir attempts to take over power and
establish an Islamic state. For example, Ikhwan al-iuislof Indonesia and other politico
Islamist movements established Partai Keadilan Se@liBKS), which gained 4% of total
vote in 2004 general election. For the Salafis, thia reprehensible innovatiomid’ah)
which has no precedence in the Salaf practice and a forbiddenion of the unbelievers.
They accuse the Islamist movements who use polisics @ehicle to implemerghari’ah of
politicising Islam for personal or groups’ interests, ratdrhic interests and purposes. Hence,
the Salafis are not enthusiastic with the establisttiroé Islamic caliphate as promoted by

against any ruler who deviates from the example oPtlephet Muhammad and the first two Caliphs (Abu Bakr
and Umar bin Khattab). See e.g. J.J. Saunders (POHARtory of Medieval IslaprRoutledge, London.
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politico-Islamist movements such Ikhwan al-Muslimin andlddt Tahrir. For them, Islamic
caliphate is not the ultimate goal of Islamic missiout rather as a reward and promise given
by God to those who maintain the purity of Islamic Weliand practices, preserve the

oneness of God and revive the Sunnah (Noorhaidi 2005, 145).

C. Contemporary development of the Salafi movement in Indonesia
1. Early development

Contrary to the assumption of some observers, Salais not alien to Indonesian
Islam. In fact, its presence can be traced back t®@#dei movement in Sumatera from at the
early 1800s. The movement began with three leaders whmeet from Mecca, which was
occupied by the Wahhabi movement in 1801, to propagate the Watdzaihings of
purification of Islam fronbid’ah (religious innovations) and strict interpretation loé Quran
and Sunnah. They ordered men to grow their beards andtwbans, and women to cover
their faces. They even attacked villages whose inhabitajgcted their new teachings. But,
the movement began to ease in 1820s as the resistante¢hie old social order intensified
and, more importantly, when pilgrims returned from Meceporting that the Wahhabi
movement had declined in its country of birth as the ndwlyn Saudi Arabian state was
crushed in 1819 by the Egyptian of Ottoman army (Dobbin 1983 cité@G 2004, p. 5;
Noorhaidi 2005, p. 29).

In contemporary Indonesia, the modern Salafi movementbe traced back to its
presence in the mid 1980s. The movement could be identifiedigmg such as the
appearance of young men wearing the traditional Arabicsdyeflowing robes, turbans or
white headgears, trousers above their ankle, and ggdvéards, and young women wearing
a long flowing black dress and veil. These Salafis werknext to live separately from the
majority by organizing themselves into small cells ghtiknit communities. They were
determined to establish an alternative model of commuwltich was different from the one
around them or the Western model of society, by revivirdgfahowing literally traditions
developed by the Prophet Muhammad and the early Muslim ajéores @l-salaf a-salih) as
their attempt to return to a pristine and ideal Islam.r&ach this goal, these Salafis were
committed toda’'wa (propagation) activities to Islamize the Muslim socetd educate them
about the true Islam by establishihglga (study circles) andlawra (religious trainings).
They believed that the idealizadnmah (Muslim community) withshari’'a as the only
legitimate law can be realized through evolutionarycpsses that involvdarbiyya
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(education) about the true Islam atadfiyya (purification) from any behaviours and ideas
considered un-Islamic (Noorhaidi 2005, p. 23-24).

2. The Saudi factor

Like its presence in other countries, the coming ef$halafi movement to Indonesia
cannot be separated from the influence of Saudi Arabitdanglobal politics of Muslim
world. Saudi Arabia has been determined to disseminat&Saladi thoughts outside the
Arabian Peninsula and spread its cultural and politicdientces over the Muslim world.
This ambition was encouraged by religious and politicalives. Having encouraged by its
position as the guardian of two holy sanctuaries, aljiflasHaram in Mecca and al-Masjid
al-Nabawi in Medina, the kingdom has been constantlgsdesi by ambition to be a centre
of the Muslim world. In doing so, the kingdom under the lestip of Abd al-’Aziz ibn Saud
organized the Muslim World Congress in the 1920s which aimeestablish solidarity
among Muslim countries after the collapse of the OttoEmpire. This was followed by its
sponsorship of the establishment of the Organizatioslaflic Conference in 1957 and the
Rabita al-‘Alam al-Islami (The Muslim World League) in 196&hich aimed to strengthen
the Saudi influence in the cultural and religious lifeMafslims across the world (Noorhaidi
2005, p. 30). The skyrocketing of the world oil price had aiafrumntribution to the
kingdom’s ambition in that it provided considerable econdmeigefits for the kingdom in the
form of petrodollars to fund its spread of Salafisma@ér 1997 cited in Noorhaidi 2005, p.
30).

After World War II, Saudi Arabia adopted a policy of progagaSalafism as one of
its major foreign policies. Politically, it was aiche@s a counter attack to the expansion of
Arab Socialist Movement led by Egyptian President Gakhael Nasser, which eventually
brought the kingdom to the Western bloc led by the UniteteS that were involved in the
Cold War with the Soviet Union-led communist bloc (Kepel 26i02d in Noorhaidi 2005, p.
30). In addition, the global Salafi dissemination wamktical reaction to the eruption of the
Iranian Revolution in 1979 that brought Ayatullah Khomempbwer. For Saudi Arabia, the
Iranian Revolution was a threat to the existence ofkithgdom in the Muslim world as it
provided a model for the establishment of an Islamic Statklong been dreamed of by
political Islamists. Saudi Arabia feared that such al&ion would spread its influence to
other Muslim countries and put its own monarchy to an emdesponse to the Iranian
Revolution, Saudi Arabia was determined to contain tlelshg effect of the revolution by
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undertaking the following measures: at the domestic levelftempted to prove that the
kingdom was committed to Islam by enforcing strict Istataw; and, at the international
level, it intensified its commitment to disseminateaBai to the Muslim world and include

in its doctrines anti-Shiifeand anti-revolutionary elements (Noorhaidi 2005, p. 31).

3. Contemporary development

In Indonesia, Salafism spreads mainly through the MidB&stern graduates,
particularly those who finished their studies in Saudibfan and Yemen universitihis
marked the emergence of a new Salafi generation in &si@r(Noorhaidi 2005, p. 44).
Having finished their studies in these countries, they beca@bermined to propagate the
Salafi thoughts in their homelands in a systematic Wippn their return to Indonesia, they
believed that Indonesian Muslims were in need of undatstgrihe true Islam and accused
the established Muslim organizations of losing the spiripure Islam as practiced by the
Prophet and his companions, having a tendency towards rataiwal, and ignoring the
interests of theummah(Muslim community). Among them were Chamsaha Sofwaasali
Abu Nida, Ahmad Faiz Asifuddin, and Aunur Rafiqg Ghufron, wire assigned to teach at
some pesantreng(Islamic boarding schools), including the pesantreMuatmin, Ngruki,
Jawa Tengah (Central Java) (Noorhaidi 2005, p. 45).

They began their activities by disseminating Salafismray the university students.
It was Chamsaha Sofwan alias Abu Nida who took an iméiato propagate the Salafi
movement among the university students. With the suppart 8aefullah Mahyuddin, the
head of DDII (Indonesian Council for Islamic Propagatibrgnch of Yogyakarta, Abu Nida
started to promote the Salafi ideas by giving lecturekeatlama’ah Shalahudira Muslim
student community which was attached to the Gajah Mada Witiesind organizindpalga
(study circles) andlawrah (religious trainings) at mosques located in some univessind

" Syi'ah (Shiites) is the second denomination in Islater unni Muslims. Unlike Sunni Muslims, Syi’ah
(literally: sect) believe that the Prophet’s fami( al-bay) and their descendants have special spiritual and
political rule over the Muslim community. Thus, theysier Ali ibn Abi Thalib, the Prophet’s cousin and
husband of his daughter Fatimah was the true succafsar Prophet (Khalifah; Caliph), not the first thrée o
Caliphs (Abu Bakr, Umar ibn Khattab and Usman ibn @ffdor details, see e.g. Momgr985); Wollaston
(2005).
8 Other channels that helped the dissemination of Salafismilonesia include Dewan Dakwah Islam Indonesia
(DDII, Indonesian Council for Islamic Propagation) araiibaga Ilmu Pengetahuan Islam dan Bahasa Arab
(LIPIA, the Institute for the Study of Islam and ArgbiSee Noorhaidi 2005, p. 32-48; 2007, p. 87-90).
° On the rolethat Jamaah Shalahudin plays in the disseminationashlaimong university students, see e.g.
Karim (2006).
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high schools in Yogyakarta (Noorhaidi 2005, p. 46). In tdyel990s, the arrival of other
Middle Eastern graduates reinforced the campus da'watesj which was initiated by Abu
Nida. They were Ja’far Umar Thalib, Yazid Abdul Qadawwas and Yusuf Usman Baisa
who were assigned by LIPIA (the Institute for the Staflyslam and Arabic) to teach at the
Pesantren al-Irsyad, Solo, Central Java. These gexlpabmoted the Salafi thoughts by
organizing da'wa activities at Diponegoro University, Stateiversity of 11" March,
Muhammadiyah University of Surakarta, and also Gadjah Madeetsitly (Noorhaidi 2005,
p.47).

The efforts by these first Middle Eastern graduates qatofvuitful as the Salafi
communities, in which the university students constitutertam members, began to flourish
in Yogyakarta and Central Java. When other Saudi Arajmaduates returned to Indonesia,
the Salafida’wa activities spread to universities in other cities inalJauch as Semarang,
Cirebon, Bandung, Jakarta, and to the outer Java sudlalessar. As result, a number of
Salafi communities grew significantly in these citiaswhich they organized a systematic
way of the Salafi propagation (Noorhaidi 2005, 48).

To accelerate the Salafi propagation and reinforce d¢Rkestence of Salafi
communities, the Saudi Arabian graduates established tladi $@lndations with the
financial supports from Saudi Arabia and Kuwait. Throughfithencial support from Saudi-
associated al-Mu’assasat al-Haramayn al-Khayriyya Tthe Holy Sanctuaries Charitable
Foundation) and Kuwait-based al-Jam’iyya lhya al-Turatislami (the Society of Reviving
Islamic Heritage), they established As-Sunnah FoundahdrVajlis al-Turats al-Islami and
the Islamic Centre Bin Baz in Yogyakarta. In Jakatt@, Salafi proponents founded Al-
Sofwah Foundation and Lajnah al-Khairiyyah al-Musyarakbl @oopearative Committee
for Islamic Charity). In West Java, they establishedSNnnah Foundation (Cirebon) with
financial support from Al-Sofwa Foundation of JakartaHalda (Bogor) and Nidaus Sunnah
(Karawang). In Sulawesi, M. Zaitun Rasmin, graduatethflfelamic University of Medina,
established the Wahdah Islamiyyah Foundation (Noorhaidi 202050-52). In addition, the
Salafis disseminated the Salafi ideology through publinatlyy publishing As-Sunnah, the
first Salafi magazine in Indonesia, and establishing Pusd@akam, a publishing house of
Salafi ideologies, in Jakarta (Noorhaidi 2005, p.48-49).
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4. Split of the Salafi movement

The presence of American troops in Saudi Arabia agitigglom’s response to Gulf
War incited by Saddam Hussen-led Irag’s invasion of Kuwait in 11@3@lted in the
criticisms of the Saudi royal family. Responding toitheiticisms, the Ha'iat Kibar al-
‘Ulama (the Committee of the Senior Religious Sctg)laled by the main Salafi scholar
‘Abd al-‘Aziz ibn Baz, issued a fatwa on the legitimatatus of the presence of American
soldiers on the Saudi Arabian soil (Noorhaidi 2005, p. 53).

Undoubtedly, the fatwa brought forth criticism froleetnew generation of Salafi
scholars. In Saudi Arabia, Safar al-Hawali and Sal@laAwdah, both the proponents of
Salafi politico organization of Ikhwan al-Muslimin and haxercised influences in several
universities, considered the fatwa as a proof of the abiopt of the committee by the
interests of the kingdom. Together with Muhammad ibn Suhey &lso accused the senior
ulama of being slaves of the United States of Amerita&uwait, ‘Abd al-Rahman ‘Abd al-
Khalig, who graduated from the Medina Islamic Universigndemned the members of the
committee and accused them of having no knowledge of lalaancollaborating with the
Saudi regime. A similar criticism was echoed by Afghaar weterans. Led by Osama bin
Laden, they condemned the Saudi policy on the invitatiohneerican troops and asked the
Saudi religious authorities to launch a fatwa agaioskMuslims’s presence in the Muslim
country. This criticism marked the emergence of thafSaihadi that calls for a global jihad
against ‘un-Islamic’ regimes in the Muslim countries utthg the Saudi authorities and
infidel oppression of the Muslims by “Jewish-cum-Criesddled by the United States
(Noorhaidi 2005, p. 54-55).

The abovementioned conflict between the Salafi autésrindubitably resulted in a
split of the Salafi movement in the Middle East. Ttes be seen in the fact that the Salafi
protagonists are divided into two divisions: the purist #e politico Salafis (Wiktrowics
2006; ICG 2004). First, purist Salafis are mainly concernell miintaining the purity of
Islam as sketched in the Qur'an and the Sunnah, and ticercgus of the Salaf. They believe
that this can only be achieved by propagating the Saladidcesnd waging war against
reprehensible innovations, any forms of polytheism, dnhesires and reason. For them, the
Salafi ideology can be realized by the methodsladva (propagation)tarbiyya (religious
education and cultivation), atdsfiyya(purification from any forms of religious innovations)
(Wiktorowics 2006, p. 217).
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As a result, the purist Salafis believe that any jgalitaction has no legitimation until
the religion is purified because it will lead to destmectas society does not comprehend the
true tenets of Islam. They are of the opinion that @wiitical activism such as criticism and
rebellion against a ruler will likely lead to the dewisty effects to the society and disruption
of the Salafida’'wa activities. In regard to a ruler’s policy, the puristswidoprefer to give
advice rather than overt opposition, even if he is ajust and oppressive ruler. This
apolitical stance of the purist Salafi is based on taealogy of the contemporary political
situations to the Meccan period of the Prophet Muhammadssion. They assert that during
this period, Muslims were a minority and vulnerable te tise of force by the dominant
Quraisy tribe so that the methods of propagation and advwece used to spread the new
faith. Overt political opposition would in that time, e purists interpret, crush the Islamic
propagation and jihad was understood as a peaceful strugglessemihate Islam, not
disruptions and disorders (Wiktorowics 2006, p. 217).

This conviction reflected in the abovementioned puristtsvdafor defending the
Saudi authorities’ policy on approving the presence ofuBetroops in the Saudi Arabian
soil during the Gulf War in 1990. The basic line of their angats was that any criticism and
opposition against the incumbent ruler, no matter thege unjust and repressive, was not
allowed as they would result in reprisals and destrucidviuslim community. For them, an
action should not create a greater danger and disadesnta the Salafi movement. In
addition, they do not consider Salafism aiakat (movement) as the term connotes a
political meaning. Rather, they view themselves as thguard of the purity ofawhid and
the protector of purity of Islam from corruptive influeacand innovations (Wiktorowics
2006, p. 218).

Second, though they share the Salafi creed with thetgupislitico Salafis adopt a
different approach to the application of the creed odotemporary issues. They claim that
they are better situated to implement the Salafi crbedause they have a better
understanding of contemporary issues (Wiktorowics 2006, p.281thEm, the purists have
no adequate knowledge of contemporary problems so thaatheyistaken in applying the
Salafi principles into contemporary issues in the Mushorld. Undoubtedly, the rise of
politico Salafis has challenged the Saudi purists’ grigr &alafi community in the Muslim
world.

The politico Salafis emerged from young salafi Sclso&rSaudi universities during
the 1980s. They were engaged in politicized Salafism asult efgheir intense intellectual
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contacts with a number of the members of Ikhwan al-hisliwho escaped from Gamal
Abdel Nasser’s crackdown in Egypt in the 1960s. Unlike theiosesalafi authorities, they
assert that they are committed to the Salafi creatdexpand their attempts to include issues
beyond rituals and un-Islamic practices in the MuslimetgcThey feel they have a moral
responsibility to be involved in contemporary Muslim promdeby discussing and using
politics as a vehicle for achieving the idealizashmah (Muslim society). Protecting the
purity of tawhid (monotheism) is essential, but they believe thisirequthe involvement of
political vehicle as well because without this the ierent rulers can crush Islam and Muslim
society (Wiktorowics 2006, p. 222).

Hence, they do not hesitate to criticise the incurhbelers. This is seen in their
condemnation of the Saudi decision to invite the US tr@ukthe Saudi Salafi authorities
for issuing a fatwa permitting the kingdom'’s policy. Fbe tyounger Salafi scholars, the
fatwa reflects the purists’ inadequate knowledge of thitigadlworld where they live. The
purists did not understand well the context of a conteamgoissue to which they were
expected to apply the Salafi teachings. Safar al-Hawdliaihers believed that the Saudi
kingdom and the purist Salafi scholars did not compreheadtrtie intention of the US
troops’ presence in the Saudi Arabian soil. For the poligalafis, it was not the issue of
seeking help ig¢t'anah) as the purists believed, rather the beginning of USegtyato
dominate the Muslim world (Wiktorowics 2006, p. 223).

The insistence of the purist scholars on apoliticadf&ah led some politico Salafis to
call them with some pejorative epithets, which re#dctheir attention was mainly focused
on rituals, such as “the scholars of trivialities” “tine scholar of toilet manners”. Abd al-
Rahman Abd al-Khaliq, the leader of al-Turas Foundatioduwait, considered the purist
scholars as “mummified” and “those who live in thedile Ages (Wiktorowics, p. 224,
endnote 52).

In turn, the tension among the Salafi proponents irMiuzlle East was also felt and
extended to Indonesia. In Indonesia, the purist Salaéisrepresented by Umar Sewed,
Lukman Baabduh, Dzulgarnain Abdul Ghafur and memberseofFtiium Komunikasi Ahlus
Sunnah wal Jamaah, disbanded in 2002, led by Jafar Umar Tl&Gb 2004, p. 18). As
their mentors in the Middle East, they considered tireals who were inclined to politics as
religious innovators for they compromised the Salafigples with worldly interests as their
attempt to develop their foundations and take money fronMidelle Eastern donors. For
example, Umar Sewed and others often brand their rivils pejorative epithets such as
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sururi (the followers of Ibn Suruy)hizbiy (the fanatics to a group or tribahd ikhwani (the
supporters of Ikhwan al-Muslimin), that all refer to gaditico-Salafists

It was Jafar Umar Thalib who defined the dynamics o&f&ah in Indonesia. He
accused Abu Nida and Yusuf Baisa, who together with hinated the Salafi movement at
universities in Yogyakarta in the early 1990s, of being theeeents of théakfiri doctrine
(declaring a ruler as apostate if he does not implersieatia and violence is allowed to
topple him and replaced with a true Muslim) as put forwardhieypolitico Salafis such as
Sayyid Qutb of Ikhwan al-Muslimin and Muhammad ibn Surur. Rmalib, the doctrine was
very dangerous for it could incite the revolutionary agi@mong Muslim society. It was
unacceptable as it wasbad’ah, which had no model in the practice of the Prophetand
salaf al-salih. For him and other puristgla’'wa was the only legitimate form of politics.
(Noorhaidi 2005, p. 78).

In response to Ja'far Thalib’s attacks, the politiccafgalthat rooted in Ikhwan al-
Muslimin, Hizbut Tahrir, and NIl movements argued thafalaThalib’s condemnation of
their ideologue, Sayyid Qutb, were unacceptable. For theare tvere no reasons for Jafar to
claim that political inclination among the Salafiskad’ah, shirk, andhizbiyyah.Later, this
conflict led the lkwan al-Muslimin activists to forbid f&’s followers doing their activities
in mosques located at the Gadjah Mada University of Ykagya (Noorhaidi 2005, p. 80).

It appears that the split among the supporters of iSalah the Middle East was not
in the Salafi creed because all Salafi factions shacemmon creed of going back to the
Quran and Sunna and purifying Islam from all forms of intiona as set the Salaf. Rather,
the division was derived from differentanhaj(method) adopted to apply the Salafi creed to
contemporary issues. Understanding the contemporary pisb&nd analysing modern
context are “the cornerstone of the politico critiunel the fault line of the factional dispute
with the purists”(Wiktorowics, p. 225).

The division among Salafi proponents in Indonesactyx reflected a similar split in
the Middle East. The conflict among Salafi activistshe country was a mirror as well as an
extension of the one occurred among their referenc&audi Arabia, Kuwait and Yemen.
This became possible as they kept contact with theifi$afarences in the Middle East for
religious consultation, intellectual relationship, anithamcial support through emalil,
telephone, fax, and students networks coming to or retufromg the Salafi Middle East
countries. The drift among Salafi scholars in the Midgiéest and its extension in Indonesia
can regarded as a competition over a position of who tepyesents the true Salafi
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movement. In Indonesia, as indicated by the casefaf Uanar Thalib, the split reflected not
only a struggle for a position of who holds the main attyhamong the Indonesian Salafis,
but also a contest for maintaining financial support fronodem the Gulf countries. This, in
turn, was also extended into cyberspace as seen inténaet use by the purist Salafis for

waging a war against their rivals as will be explaimethe next chapter.
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5

Articulating identity: the Salafi use of the Internet in Indonesia

Religious fundamentalism refers to an ultra-conder@aapproach to the religious
texts to maintain their pristine meanings and to avoid gfsgmatic compromises with
modernity. In this sense, religious fundamentalist comtimsnare highly disciplined in that
their behaviours are regulated by religious texts and kparately from the mainstream
community in order to preserve the original meaning oigimls texts “with as few
adaptations to modernity as possible” (Barzilai 2003 cited arzi&i-Nahon and Barzilai
2005). It is also characterised by tight hierarchy whichhressubordination of members of
community to elite religious authority who are regardedcahave legitimacy and charisma
given by divine authority (Weber 1964; Barzilai-Nahon andzia 2005). The charismatic
elites of fundamentalist community consolidate legaii;nand generate obedience by, among
others, controlling the flow of information. Knowledge communicated vertically and
funnelled from the elites to the members of communityhassubordinates (Barzilai-Nahon
and Barzilai 2005).

However, evidence shows that religious fundamentalisrnat anti modernity
movement. Global forces such as the internet bringr@athto the seclusive and highly
hierarchical structure of religious fundamentalist commyunBut, at the same time the
internet provides opportunities for the fundamentalist camity. As they cannot escape
from the global wave of technological information agdare the presence of the internet, the
religious fundamentalist community adopt the global meaid adapt it to their purposes and
interests.

Studies show the rise of the religious presence onrgyhee. Religious communities,
even the most orthodox ones, use the internet faow&a purposes such as information
exchange, propagation, discussion, virtual prayers, cylimages, fundraising, and social
engagement with fellow members as well as outsidersv¢pa 2000, 2001, 2004; Dawson
and Cowan 2004; Hojsgaard and Warburg 2004). This was echoeduioyey undertaken
by the Pew Internet and American Life Project. lteported that most of the congregational
respondents said the elites of religious community éager to use their websites to increase
their presence and visibility in their local communiteesd explain their beliefs” (Larsen
2000). All this shows that the internet has served tligioes communities well as a tool of
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personalization and contextualization. Religious comtguparticularly the elites, utilise the
internet to establish their presence in cyberspacedalising this new global media for their
specific purposes and interests.

It has been argued that the internet is a medium @ity by which an individual
can express identities beyond his or her social re@itykle 1996; Hjarvard 2002 cited in
Khatib 2003, p. 395). The internet as new media has creatat R¥teingold (2000) calls
“virtual community”, whose members interact and commusicanscending physical
limitations and national borders. However, this doesmean that cyberspace is detached
completely from social realities or a substitutertealities of the world (Shohat 1999 cited in
Khatib 2003, p. 395). Instead of replacing the real worldiogls, the internet has become
another space, not a substitute space, for humarorehips. It is a new space in which local
and global relations are extended beyond their phybsicahdaries and brought in to the
virtual world. The internet is another zone in which ¢iotsf and tensions are carried out and
closely attached to “the corporality of its usershékib 2003).

This chapter will analyse localization and appropriagwocesses of the internet by
fundamentalist community by focusing on the purist f@ammunity and its use of the
internet as expressed in its websiteyw.salafy.or.id in the local (Indonesia) and global

contexts. It examines the various ways the Salafi conityiuses the internet in its attempts
to articulate its local and global identities. This agweleological, polemical, contextual and
communicative uses of the Salafi's website as wethascommunity’s use of the internet as

a medium to respond to contemporary issues.

A. About the website
The websitevww.salafy.or.idbelongs to the purist Salafi community of Indonesian

branch. It is run by supporters of the purist Salafisnth@r attempts to promote their
particular Salafi ideology. This can be seen in thedo& supervisors and contributors that
come from the authorities of Indonesian branch of p&adafism such as Muhammad Umar
As-Sewed and Lugman Baabduh. The website also extengieshg the writings by the
authorities of purist Salafism in Middle East such asBlaz of Saudi Arabia and Rabi al-
Madkhali of Yemen and its local contributors largelgtka them the main references for their
articles. All this is consistent with a report by mig&tional Crisis Group (2004) and a study
by Noorhaidi (2005; 2007) that the purist Salafis of Indomedisanch established
www.salafy.o.idas their own website. The significance of the wehbsitdhe context of this
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study lies in the fact it has served as evidence that &we ultra-conservative Islamic
fundamentalist groups appropriate the internet as a syofbubdern-profane worldview so
that it is not sufficient to label them as anti-modern.

The website was designed as a mainly text-based ayet@aise website with light
green (believed to be a representative colour of Iséenits background colour. Its homepage
displays a title of the website ‘Salafy Online Situa® Ahlussunah wal Jamaah’ (Salafy
Online, the website of the followers of Sunnah and Comiylynihe term “As-Salafy”
written in Roman and Arabic scripts, and a subtitle “Mgejak al-salaf al-salih” (Following
the footsteps of the Pious Forefathers). Using Indaness the main language, the website
appears in the following main structure: First, main menntaining sections “Home”,
“Tentang Kami” (About Us), “Mengapa Harus Salafy” (Whiyosld be Salafy), “Info Kajian
Salafy” (Information about Salafy Studies), “Arabic TodDownload Centre”, “Forum Kita
(Our Forum), “Free Webmail’, and “Kontak Kami” (Contatis). Second, articles
categorized as “Agidah” (faith), “Manhaj” (method), ¢’ (Islamic jurisprudence), “Fatwa-
fatwa” (fatwas; religious opinions), and “Info Dakwah” (Information abdslamic mission).
Lastly, links and affiliations that connect the Salaéibsite to other local and global Salafi
websites.

The articles posted on the website are written in ned@n by Indonesian purist
Salafi figures such as Umar Sewed, Lugman Baabduh, andHAmzah with references to
the global Salafi authorities in the Middle East. Tebsite also includes the translated
writings and fatwas by Middle Eastern Salafi authaisech as Muhammad Nashirudin al-
Albani, Rabi al-Madkhali, Abdullah bin Baz, Syaikh Utsaimituqgbil al-Wadi'i, and Fauzan
Salih.

B. Communicating Salafi identities: an ideological use of the internet

There is no doubt that the Salafi community use thernet as a medium for
promoting their Salafi identities. The website’s staatreveals that the Salafi community
regard the internet as a mediumdakwah Sala{Salafi mission) aimed at propagating and
communicating the Salafi identities (see “Tentang Kasection). This ideological use of the
internet can be seen in the utilization of website byShkfis to post articles arfdtwas

regarding principles of Salafism, dress code and behayibad, and politics.
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1. Manhaj Salaf

The Salafis communicate their Salafi principles by ipgstarticles written by
Indonesian Salafis, with the extensive referencedédMiudle Eastern Salafi ideologues, and
writings by the Middle Eastern Salafi authorities tfatexd into Indonesian. The postings deal
with the manhaj al-salafal-salih (the method of the righteous predecessors), which is
believed as the only right way to understand and imeierslamic teachings. It is believed
as the best way of understanding and practicing Islanubedaey were exemplified by the
Prophet Muhammad, his companiorsgal{aba), those who followed thentgbi’'in), and a
generation after who followed thentelpi al-tabi’in). They were the predecessosaléf,
singular;aslaf, plural), the early generations of Muslims, that weskeved to have the best
methods in understanding and practicing Islam under the du&tdnce of the Prophet.

In their postings, the Salafis assert that theirsiors is da’'wah salafiyyah(Salafi
propagation) on which their understanding and practicesdarhlare based and to which they
call other Muslims. This conviction is based on religioerdd, the Qur'anic verses and the
Sunnah, that are regarded as to say about the earlyagensrof Muslim as the perfect
models of understanding and observing Islam. The most eefé¢exts include the Quranic
verse saying that “Ye are the best of peoples, evolvedhémkind, enjoining what is right,
forbidding what is wrong, and believing in Allah” (Surah Alu &mr 110) and the Sunnah
narrated by Bukhary and Muslim that the prophet Muhammal“Saie best people are my
generation, then a generation after, and then a geneadter”. Therefore, the Salafis believe
that they are the saved among various Muslim groups lmasedeir understanding of the
Sunnah says “The Jews split up into seventy one sedttha Christians split up into seventy
two sects. My people will split up into seventy threets which all of them are in the Fire,
except one in Paradise. It was asked: “Who is tha&?tdplied: “That which | and my
companions are upon” (see ‘The essence of the Salafiomis$i‘The method of the
forefathers™).

Like most Muslims, the Salafis emphasize that thg gere of their mission is a call
for tawhid (monotheism; the oneness of God) and avoidanshidt (polytheism), the main
messages of all prophets. They highly emphasize the tammar oftawhid in Islamic faith

and the danger hirk (see ‘the place and urgencytafvhidin Islam’*? ‘Beware ofshirk’;*3

10 Original title: ‘Hakikat dakwah Salafiyyah’(Indonesian)
Y Original title: ‘Manhaj Salaf’.
12 Original title: ‘Kedudukan tauhid dalam Islam dan urgensinya’.
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‘About tawhid **). But, what distinguishes them from the Muslim majoi$ their particular
strict ways in understanding and practicing the doctrihgawhid in that they attempt
robustly to purify in belief and practice the doctrinenirall forms of un-Islamic innovations
and influences. They believe that the prophet Muhammad bagarinished his mission
with thetawhid doctrine (see ‘Monotheism, the mission of all proptiat

In a posted article, the Salafis elaborate the metifo8alafism that involves two
steps. Firsttashfiyyahthat refers to purification Islam frotmd’ah (innovations). This step
encompasses the movement of purifying Islam from all $ooh beliefs, thoughts, and
practices that have no basis in the religious textkremprecedence in the practice of the
prophet and the early Muslim generations. Second stebiyyahthat involves education of
the pure Islam for Muslims. This aims to educate Muslimhk thhe pure Islam and cultivate
them to live their lives with the true Islam (see “Thethod of the Salafi missio'j).

By posting articles in their website, the Salafigapt to promote the idea akFwala
wal barg another important element of their ideology-wala (loyality; love) means that a
Muslim must love, help, and defend the peopldasfhid (true monotheism) andl-bara
means that he must despise, denounce and desert the pksiplk (associating God with
others). This doctrine requires the clear-cut distimcbetween Muslims and non-Muslim,
between the world of believers and that of unbelievarsthe Salafis, the doctrine includes a
prohibition for Muslims to imitate non-Muslims’s traditioaad ways of life such as clothing.
They believe that thal-wala wal baradoctrine has basis in the religious texts (e.g. the
Quran, surah al-Mumtahanah: 1, 4; al-Maidah:51; al-TdwB8; al-Mujadilah: 22) and was
practiced by Abraham, the father of monotheistic m@hg, and Muhammad. But, it seems
that the application cdl-wala wal-barais confined to those who follow or defy the methods
of the Salaf as the perceived by the Salafis (sewala wal-barais a must*’ ‘Loyalty and

enmity that are required tshariah1-5").

2. Dress code, beards and men-women relationship

13 Original title: ‘Awas, bahaya syirik merenggut anda’.
14 Original title: ‘Jenis-jenis tauhid’.
15 Original title: ‘Dakwah tauhid, dakwah para nabi dan lfasu
16 Original title: ‘Metode dakwah salafiyyah’.
7 Original title: ‘Al-wala wal bara, sebuah keharusan’.
18 Original title: ‘Loyalitas dan kebencian yang disgtkan’.
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Like other fundamentalist groups, the purist Salafi comtyuare characterised by
high discipline in that their behaviours are regulatedtbgt snterpretation of religious texts.
Through their website, the Salafis emphasize the irapoet of following the ways the
prophet Muhammad and the early generations of Muslimg lilaeir lives. So, they grow
their beards and shave their moustache and persuade Bltgluo so because they believe
they are religious obligations written in the validg®lus texts and practiced by the prophet
and his companions. The Salafi men prefer Arabic styldreds such galabiyya (flowing
robes),imamah (turbans), and trousers right to their ankle, and ®mmappear imigab
(flowing black dress and veil) covering their whole bollythe eyes of the Salafis, this is a
religious command aimed as a way to distinguish Muslimsnfpagan people and non-
Muslims. Muslims are prohibited from imitating them in asgpects of their life including
personal affairs such as beards and dress code (sg®tlrateards grow?).

In their website, the Salafis promote a belief thanfwomen relationship must be
regulated by religious rules. Like Muslim majority, tBalafis believe that adulteryiga) is
strongly prohibited by God as written in the religioustéexBut, they go further to close
anything that brings people to commit adultery. So, theyngly oppose ‘liberal’ relationship
between man and woman such as dating and strongly angthes fanportance of separation
of men and women in public places. Even, they belidna twatching TV and films is
prohibited as it can persuade people to do adultery (see lhWdaitt Going out is a step to
adultery 1-2%9).

3. Terrorism and jihad

For the Salafis, the internet has become a medurepudiate those who wage jihad,
but actually use it for their own interests and purpolsetheir opinions, those involved in
9/11 attacks and Bali bombings in 2003 and 2005 werenoghid (the holy way fighters) or
syahid (martyr). Rather, they were terrorists who createsbrdier, damage and disruption
among society and had nothing to do with jihad as requirddlam. The Salafis call them
the narrow-minded people and the ignorant of the trued.jiiReferring to Syaikh Ibn
Uthaymin of Saudi Arabia, one of the main Salafi autles; the Salafis assert that jihad
cannot reduced to a single understanding as it has muittipénings. Firstjihad al-nafs

(self-jihad): conquering one’s self in one’s attempts byiag religious knowledge to obey

19 Original title: ‘Biarkan jenggot anda tumbuh’.
2 Original title: ‘Awas! Pacaran = mendekati zina 1 &hd
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God’'s command and oppose those who call against Him. &egbad al-munafigin
fighting against hypocrites with true religious knowledg#, weapon. Lastlyjjihad al-kuffar.
fighting against unbelievers who attack Muslim territorg @eclare a war to Muslims (see
‘Islamic perspective of terrorisft ‘Misunderstanding jihad?).

The Salafis argue further that jihad in terms of wagingaa cannot be declared
unless it meets the required conditions. First, when wslim is facing an enemy in a
battlefield. Second, when a Muslim country is under attacknemy. Third, thenam (the
leader of Muslim country) declares the jihad and commaidMuslims to do so. Finally,
when armed jihad is regarded as a necessity solution undeince&onditions and
considerations. The Salafis believe that current Mushonld does not meet the required
conditions to wage a military jihad and those who wewelved in violent attacks on non-
Muslims are notmujahid but rather terrorists. Hence, these people, foEHiafis, are not the
followers of themanhaj al-salafa method implemented by the Prophet and the early Muslim
generations, in understanding and practicing jihad (sesel@¥ing the thoughts of a master
of terrorism®®; ‘How to respond properly to Bali bombif§’ ‘They are terrorist$®).

4. Politics

Through their website, the Salafis also dissemirfage political ideas. They believe
that those who get involved in politics as a means tabksh an Islamic state are not the
followers of the Salaf. They argue that ideologicaibaised by these people to justify their
political activities is a forbidden religious innovati¢lsid’ah) that has no precedence in the
practice of the Prophet Muhammad and the first genemtdrnMuslims. This ideology,
known agawhid hakimiyyahrefers to a belief thatakimiyyah(sovereignty) belongs only to
Allah and governance can only be ascribed to Him sbittig one of the main elements of
tawhid (true monotheism). The Salafis reject this conceptioguing that it is &id’ah
created as a political weapon to support the politiaadegacy of the politico Salafi groups
such as Ihkwan al-Muslimin. Such a doctrine implies ibeessity ottakfir (declaring a
Muslim as an infidel), a doctrine that is also rejectsdthe Salafis. To support their
argument, the Salafis employ a fatwa issued by Ha{ddar al-Ulama (The committee of

2 Original title: ‘Makna terorisme dalam pandangan Islam’.
2 Original title: ‘Salah kaprah dalam jihad'.
2 Original title: ‘Membongkar pemikiran sang Begawan tistor
4 Original title: ‘Menyikapi bom Bali'.
% Original title: ‘Mereka adalah teroris’.
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prominent Salafi ulama) of Saudi Arabia saying tlaathid hakimiyyahs abid’ah that no
one ofahl al-sunnahthe supporters of Sunnah) agrees with it (see ‘There sich aawhid
hakimiyyahin Islam®®; ‘More abouttawhid hakimiyyatf’).

The apolitical stance of the purist Salafis is seenh@ir postings regarding the
doctrine of the prohibition of rebellion against a rul&ccording to the Salafis, it is a
religious obligation for Muslims to “listen to and obey'ruler, no matter he is good or bad,
just or unjust, as long as he does not order to oppose at@rGod’s laws. Muslims are not
allowed to oppose the ruler of a country where theyadzerve their faith peacefully. They
argue that any forms of opposition against a ruler ranfyorg criticism, demonstration to
rebellion are illegal religious innovationbid’'ah) that have no precedence in the religious
texts and practice of the first generations of Musl{®ala). Following a ruler constitutes
obedience to Allah and the Prophet Muhammad (Qur'an Sak&isa: 59). Instead of
rebellion, Muslims should give advice in private and payaf ruler of a country who ruled
unjustly as practiced by the companions of the prophet,dlf@vers of Sunnah and the
Salafi authorities (see ‘The religious obligation ofmmiance with God, the prophet and the
ruler’®®; ‘The religious law of rebellion — a obligation of giviagvice to a rulef®).

Therefore, it is seen in other postings that thefSalgect political activities aimed at
taking over of a country and establishing an Islamic statgromoted by the politico-Islamic
fundamentalist movements such as Ikwan al-Muslimin ldiztb ut-Tahrir. They argue that
such political activities are un-Islamic and forbiddeligreus innovations l{id’ah) because
these will likely bring about disorder and great disadwgegato Muslims such as the
government restriction of observing their faith. In adaitithe argument that taking over a
country is necessary when its ruler does not applynisldaw is flawed as it resulted from
the politico-fundamentalist groups’ misunderstanding d&nhic state. Referring to Ibn
Taymiyya (1263-1328), the main early Salafi ideologue, the iISddafieve that a country can
be regarded as an Islamic state if Muslims constitutent@prity and they preserve and
observe their Islamic faith in public as well as invpte. It is the presence of Muslims as
majority, not political system, which determines a coutd be regarded as an Islamic state.
An Islamic state can be a republic country like Indonesienonarchy like Saudi Arabia. In
this case, the Salafis assert, Muslims are ordereddperate with the ruler and prohibited to

% Original title: ‘Tidak ada istilah tauhid hakimiyyah/miyiah dalam pandangan Islam’.
27 Original title: ‘Lagi, tauhid mulkiyyah/hakimiyyah bukaari Islam’.

8 Original title: ‘Perintah taat kepada Allah, Rasul dameentah’.

29 Original title: ‘Hukum memberontak- perintah menasehatipasa’.
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oppose against him as exemplified by the practice ofetdidy Muslim generations (see
‘Caliphate as practiced by the propA&t‘Constructing a true Islamic caliphat®’

C. Cyberwars. a polemical use of the internet

The Salafis seem to use the internet as a plasade a war against those regarded as
their eternal enemy. Cyberspace has become a new @lacgberwars in which off-line
enmity and conflict are extended online. Through their webthe Salafis criticise and
condemn Muslim individuals or groups believed as to haveatedlthe purist version of
manhaj al-salaf(the method of the pious forefathers) in understandmygpsacticing Islam.
Their attacks are not only targeted to Muslim groups regaadedot the supporters of
Salafism, but also to those who proclaimed themselvdseaSalafis.

1. Syi'ah

It appears that the Salafis employ the internet affantive medium to attack Syi'ah
Muslims (Shiites). In the eyes of the Salafis, théabg are not true Muslims as they have
allegedly violated some principles of the pristine Isldihey reject the Shiite doctrine of
tagiyyah, a doctrine that a Muslim can conceal his or her fagfore those regarded as
enemy including other Muslims in order to preserve hisesrfaith and prevent himself or
himself from harmful treatment. For the Salafis, thectrine is a violation of the true
meaning ottagiyyahin that concealing one’s faith can only be taken befotselievers who
will likely put him or her in danger if she or he reveals i her faith. Moreover, the Syi'ah
attitude of disguising faith before other Muslims (non=&y)i indicates that they are not true
Muslims, but hypocritesnfunafiqir). To support their attack, the Salafis use particular
Quranic verses (al-Nisa: 97-98; Alu Imran: 28; al-Nahl 106)ctvhihey believe deal with
true taqgiyyah, and refer to their ideologues such as Ibn Taymiyyah (sesclti3ing the
Syi'ah: tagiyyah*?).

The Salafis also posted articles condemning the Sy&ief in mut'ah, a doctrine
that a Muslim is permitted to marry a woman, Muslimon-Muslims, for a period of time,
and the infallibity of theiimams(supreme spiritual leaders). They regard the Shi'aloas n

the followers of thenash (religious texts) as they allegedly have changed thea@und

30 Original title: ‘Khilafah di atas manhaj nubuwwah’.
31 Original title: ‘Mendirikan khalifah islamiyah dengan benar
32 Original title: ‘Membongkar kesesatan Syiah: Tagiyyah’
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Sunnah for their interests and purposes. The Salafisbabeve that Syi'ah are not the
followers of theSalaf and accuse them of spreading hatred and lies abolgalaé¢ the
Prophet’s wives and his companions. Due to these violattbesSalafis conclude that it
impossible to establish a dialogue and rapprochement éetitve Syi'ah and the Sunni
Muslims (see series ‘Disclosing the Syi'ahut’ahmarriage’; ‘Worshippingmams; ‘Hatred
against the Prophet’s wives’; ‘Fake love of the PropHeatisily (ahl al-baif)’; ‘Denigrating
the Prophet’'s companionsahabal’; ‘A rejection of the Syi'ah doctrine of Mahd?).

2. Jaringan Islam Liberal (JIL)

The Salafis posted some articles in their website agiateattacking Jaringan Islam
Liberal (JIL; Liberal Islam Networky? For the Salafis, the idea of religious pluralism
promoted by the members of JIL seriously contravenesrgiple that Islam is the only
religion accepted by God. In their attempts to unmask wiagt believe as the JIL’s lies, the
Salafis refer to the religious texts saying Islam as fimal chain of the religious
transmissions. They argue that Islam as the lastawelencompasses all religions brought
by previous prophets such as Judaism and Christianity. Timstisnly mentioned in the
Quran and Sunnah, but also supported by the first Muslim gemesyaand the Salafi
authorities. In other words, they claim Islam is timdydrue religion so that the idea which
promotes a religious unity and calls for a common platf@mong various religious
adherents is undoubtedly unacceptable. They call thosesugport religious pluralism, such
as the members of Jithagut(evil) due to their lost of faith in the doctrine afwala wal-
bara (loving and supporting the fellow Muslims, and deserting ahowing enmity to
unbelievers) (see ‘Uncovering the mask of JIL, Ahlus Surshai their mouth?).

In their postings, the Salafis also label the memlod JIL as the followers of evil
(shaithar), the servant of reasomal), neo-Mu'tazilis, and the supporters of the method of
unbelievers Kuffar) due to their use of reason to understand and interpast (tash of the

3 Original series titles: ‘Membongkar kesesatan Syiétah mut'ah’; ‘Memuja imamnya’; ‘Benci pada istri
Nabi’; ‘Cinta palsu pada ahlul bait’; ‘Menghina sahaldabi’; ‘Al-Qur’an diubah-ubah’; “Bantahan singkat
terhadap keyakinan Syiah tentang Mahd?’).
34 Jaringan Islam Liberal (the Liberal Islam Networkqisetwork of young Indonesian intellectuals and
activists that promote a new interpretation of Iskimaracterized by following insights: belief in the opess of
ijtihad (personal or collective (re) interpretation of teégious texts); the relative, open, and plural truth;
emphasize on the ethical- religious spirit, not the liter@aning of the text; support for minorities and the
oppressed; and freedom of belief and faith. For detalsE. B. Harjanto (2003); Hooker (2004) Ali (n.d.);
Nurdin (2005).
% Original title: ‘Membongkar kedok JIL, Ahlus sunnah membungkgrhn
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Qur'an and Sunnah, rather than the methods practicedeb8alaf. They consider religious
pluralism promoted by JIL as “cheap and obsolete ideolagyg’ a blasphemy to Islam. For
the Salafis, the members of the JIL are undoubtedystipporters of forbiddemd’'ah and
constitute the Jewish-Christian conspiracy to deststgm and Muslims. As a result, they
encourage the ruler of Islamic country to bring the membé JIL to court and sentence
them to death, if necessary, due to their blasphemous tisoaghslamic principles (see
series of ‘Uncovering the mask of JIL: ‘the followawsd the worshippers of evil’; ‘A call for

a religious unity”; ‘the true unity of the Salaf’; ‘Opérial of JIL"*).

3. Hizbut Tahrir (HT)

The cyberwar is also directed to Hizbut Tahrir (HRg tLiberation Party), a
transnational fundamentalist movement whose operatiega is politics. The Salafis point
out that supporters of Hizbut Tahrir are not the trokowers of the Quran and Sunnah
though they claim that they operate under the guidancheofwo main sources of Islam.
They are mistaken, the Salafis assert, in that dieéy the method of the Salaf as seen in their
goals and methods to achieve them. The Hizbut Tahriotpelitics to establish a global
Islamic stateKhilafah islamiyah brings the Salafis to accuse them of ignoring th@lpets
method of Islamic propagation. In his mission, the Proptedled people to the true
monotheism tawhid) and submission to Allahibadah), not to political takeover of the
existing authority or the establishment of the Islacaiphate. Political victory is not a goal
of the Islamic propagation, but rather as a necessaujtrof the establishment of society that
guided by the Qur’an and Sunnah. Hizbut Tahrir, accordindpecSalafis, has ignored the
core of Islamic mission (a call faawhid), and prioritized its periphery (politics and Islamic
state) (see ‘Politics that prescribeddhariah a repudiation of HF”; ‘The prophets’ method
of propagation, a repudiation of H¥ ‘Uncovering the veil of Hizbut Tahrit®).

Their postings reveal that Salafis also attack thé Ipiglitical tendency of Hizbut
Tahrir. The Salafis view this ideology as a resulHafbut Tahrir's misperception of Islamic

state. They argue that Islamic state is not a teyrito which Islamic law is applied to all

% Original titles: series articles ‘Membongkar kedok JRengikut dan pemuja iblis’; ‘seruan penyatuan
agama’; ‘Persatuan hakiki ala Salaf’; ‘Pengadilan terbulsarataeka’).

37 Original title: ‘Politik yang syar’i- bantahan atas HT

3 Original title: ‘Manhaj dakwah para nabi- bantahan bfé's

39 Original titles: ‘Membongkar selubung Hizbut Tahrir’; &hbongkar kesesatan Hizbut Tahrir- Khilafah
Islamiyah’.
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aspects of society such as political system and govesranélizbut Tahrir believes. Rather,
it is a country where Muslims constitute the majorityd athey observe their religion
faithfully, no matter what kind of political system amgvernance is applied. So, the
assumption promoted by the supporters of Hizbut Tahrirttiexe is no currently Islamic
state {lar al-Islan) so that it is a religious obligation to establish lalamic caliphate
expresses their ignorance of the Quran, Sunnah anthahéaj al-salaf(see ‘Unmasking
Hizbut Tahrir — who is it?% ‘Terorism in the Islamic perspective- a refutatiorHdr *Y).

The Salafi attack is further directed to Hizbut Tasrreluctance of acknowledging
hadis ahada kind of Hadis (sayings and practices of the Prophetaktuinad) that reported
by a single companion of the Prophsalfabah, as a valid religious source of Islamic
doctrines. Referring to a fatwa by Syaikh al-Albani, Sadafis stress that this doctrine is a
denigration of thesahabahas part of the Salaf whose credibility is not questoiéis also
indicates that the supporters of Hizbut Tahrir have devdloglgious innovationsb{d’ah).
Instead of following the method of the Salaf in undewdiag the Hadis, Hizbut Tahrir has
followed the method of Mu'tazilah that prioritizes sea over faithifman) in understanding
religious texts (see ‘Fatwa tentang kesesatan HizbutirTa'Siapakah Hizbut Tahrir?’;
‘Bantahan ilmiyyah atas kesesatan akidah HT’). The Sadd$o condemn the Hizbut Tahrir
for their cooperation with Muslim groups who have detfiee method of the Salaf such as
Syrah saying that it is an expression of their lackabbara wal-bara(a doctrine that a
Muslim must love and support fellow Muslims, but desert drmvsenmity to unbelievers)

(see ‘Uncovering the mask of Hizbut TaHfy’

4. Ikhwan al-Muslimin (IM)

In addition, the Salafis employ cyberspace as a plaadtack Ikhwan al-Muslimin
(the Muslim Brotherhood), another transnational funeiat@list Muslim movement
originated from Egypt. Their attacks are focused partigul@n Sayyid Qutb, the
movement’s ideologue. Qutb believes that at the morteate is no Muslim society and
Islamic country because there is no society or couhtay appoints Allah as the only ruler,
applies Islamic law and lives an Islamic life. He ahltaem a modern version ghiliyah
(ignorant) society, which existed before the comingstdrh in Mecca and was ignorant of

“0 Original title: ‘Membongkar kesesatan Hizbut Tahrir'.
* Original title: ‘Terorisme dalam timbangan Islanantahan atas HT’
“2 Original title: ‘Membongkar selubung Hizbut Tahrir II'.
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the true Islam. He further introduceakfir, a doctrine that the ruler of a country who does not
implement Allah’s rules in all aspect of community ldan be declared as unbeliever so that
he can be toppled and replaced by a true Muslim rulettablest an Islamic state.

By posting articles, the Salafis claim that Qutb’sagl@ftakfir, modernjahiliyyah
society and Islamic state are clearly misleading. whs mistaken when he said that
hakimiyyah(sovereignty) was an important elementtaivhid (true monotheism). For the
Salafis, this resulted from Qutb’s misunderstandindhefMuslim’s creed oka ilah illallah
(there is noilan’ but Allah), in which he reduced the meaning of the witald into “the
ruler”. This is clearly in contrast with the Salaf whmterpreted the word as “the only one
who has right to be worshiped”. For the Salafis, Quitiésas represent the thinking of the
supporters obid’ah and reflect the influences of Mu'tazilah, Syiah, andakarij, the

groups that oppose timeanhaj al-salafsee ‘The danger of Sayyid Qutb’s ideaakfir *3).

5. Internal conflict

It is interesting to note that the Salafis also #ilkky/berspace as a place to wage a
cyberwar against other Salafi groups, but believed no logwparace the true Salafi ways.
This use shows that the internet is a place wherernat conflicts among the Salafi
supporters in Indonesia are extended into cyberspacefrdgraentation among the Salafis
began when a group of them were accused of b&ungris the supporters of the views
promoted by Muhammad ibn Surur, one of the main proponenfmldico-Salafis who
severely criticised the Saudi government in the caslkeeogbpresence of American troops in the
Arabian soil during the Gulf War. This group developkattwah(propagation) activities by
establishing two Salafi foundations, Yayasan al-SofwdfS¢éwvah Foundation) led by
Muhamad al-Khalaf (?) and Majlis al-Turas al-Islami (thesembly of Islamic Heritage)
directed by Abu Nida. These foundations were believed dsate established links with
overseas foundations that support Ibn Surur, namely akddia al-Islami Foundation of
London and al-Jam’iyyah Ihya al-Turats of Kuwait (segeAtimony of Ustadz Muhammad
Umar as-Sewed* ‘lhya ut Turats is a deviant foundati8ty ‘Disclosing the crimes of lhya
Turas, the enemy of the Salaffs*The danger of JI network of Kuwait and al-Tufdys’

“3 Original title: ‘Bahaya pemikiran takfir Sayyid Qutub’

*4 Original title: ‘Persaksian al-Ustadz Muhammad UmaSased'.

%5 Original title: ‘Ihya ut Turats menyimpang dalam mahha

*% Original title: ‘Membongkar kejahatan lhya Turas — nuSalafiyyin’.
*7 Original title: ‘Bahaya jaringan JI dari Kuwait darTaras’.
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Through their website, the Salafis have focused theiacld on these two
foundations. Umar as-Sewed in his postings asserts H&df\eah Foundation does not
follow the manhaj al-salafas it is closely affliliated to al-Muntada Foundatidriondon led
by Muhammad ibn Surur. Sewed refers to Syaikh Rabi’ al-Malgkla Salafi authority in the
Middle East, who said that “if the foundation (al-Saf¥y is similar to al-Muntada of London,
we think, it will be a major enemy falakwahSalaf movement in Indonesia”. He argues that
those involved in al-Sofwah Foundation are not the fiSateecause they support Ibn Surur
and lkwan al-Muslimin, but they pretend to be Salafis.slipports his arguments, Sewed
provides evidence that al-Sofwah’s deviation fromrtfanhaj al-salafis seen in its attempts
to publish al-Bayan, a periodical that is published by ahtdda of London, and books
written by Sururi authorities, support the activities ofugr® regarded ashl al-bid’ah (the
supporters of religious innovations) such as Tarekat “Sukhwan al-Muslimin, Negara
Islam Indonesia (NIl), and Partai Keadilan Sejahtgmnd invite the Sururi authorities to
give lectures in Indonesia such as Ibrahim al-Duwasy ‘Geestimony of Muhammad Umar
as-Sewed?).

The extension of internal conflict into cyberspace ao be seen in the Salafis’
attack on the Majelis al-Turas al-Islamy of Indone3iae Salafis accuse those involved in
the foundation of being deviant from the true method ef3hlaf and following the methods
adopted by Ikhwan al-Muslimin. They are considered as iberé¢hubtadi) as they are
inclined to support the Sururi ideas by getting themselvedveddn political activities and
parliament. This is supported by a fact that the founddtam established a network with
Jam’iyyah lhya al-Turas of Kuwait, a foundation that supgpthte politico-Salafi movement
led by Abdul Rahman Abd al-Khaliq. Hence, the Salafistbake who support the Majlis al-

Turas of Indonesia ‘the puppetsofeka of Abdur al-Rahman Abd al-Khalig’. Jamiyyah al
Turas of Kuwait provided Majlis al-Turas with considerabfeamcial support by which the
latter could promote the Sururi-Ikhwani ideology in Indonesiar the Salafis, the fund
allocated by Jamiyya al-Turas of Kuwait has brought abautfrdgmentation and conflict

among the Salafis in Indonesia, which is highly prohibitedoeding to the Quran and

“8 Sufi Tarekat (Islamic mysticism brotherhood; Sufisasatwwuf) is a school of thought that promotes the
inner or mystical dimensions of Islam. See e.g. Go@880).

*9 PKS (Partai Keadilan Sejahtera [Prosperous Justi¢g)Faran Indonesian political party whose ideology is
Islam and founded in 1998. It has a close associationlktittian al-Muslimin and other campus-based dakwah
movements in Indonesia. The party won 7.3% of the poputarara 45 out of 550 seats in the 2004 legislative
election making it the seventh-largest party in parli@me

*0 Original title: ‘Persaksian al-Ustadz Muhammad as-Sewed’
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Sunnah (see ‘Abd al-Rahman Abd al-Khalig and Ihya al-TtasAbd al-Rahman Abd al-
Khalig, a heretic®; ‘Questions and answers about Abd al-Rahman Abd alitteid al-
Turas®: ‘lhya al-Turas - Ulama do not recommend™it’‘lhya al-Turas is a deviant
foundation — the puppet of Abd al-Rahman Abd al-Khalq’

Moreover, the Salafis accuse the lhya al-Turas of Kueswad Majlis al-Turas al-
Islami of Indonesia of having breached the principlesheintanhaj al-salafbecause of the
following reasons. First, they do not obey the r@srthey establish their own system of
governance such as pledging an oath to their leabarat) and developing underground
system cells for recruiting particular members who rasponsible to particular regions or
mosques. Second, the supporters of the two foundationstdollow the Salaf's enmity and
isolation @l-bara) of those regarded as the deviants frommia@haj al-salafas seen in their
invitation to these people to give lectures and attemtinsgs. Finally, those involved in
these foundations do not follow theanhaj al-salafin dealing with the supporters of
Salafism galafiyyin). They do not show their support and loaéala) to the ulama of the
manhaj al-salatby not inviting them to give lectures and advice and theyghthesalafiyyin
into conflict and fragmentation through their funds ($2sclosing the crimes of Ihya al-
Turas — loyalty to the rulet).

Therefore, the Salafis remind the true followers & 8alaf of the danger of these
foundations and ban publishers and bookshops to publish bkmebdes by the supporters of
these foundations. To support this, the Salafis refenagahefatwasissued by the Salafi
authorities in the Middle East such as Rabi bin Hadi aliffali, Ubaid al-Jabiri,
Muhammad bin Hadi al-Madkhali, and Mugbil bin Hadi (see Fateadhya al-Turas”;

58

Ihya al-Turas is a deviant foundation khilafiyah & ijtihaidiyah™ *‘An open call for

publishers and bookshop ownéfs'Beware of al-Sofwah and Ihya al-Tur&y:

*1 Original title: ‘Abdurrahman Abdul Khaliq dan Ihya Turas’.

*2 Original title: ‘Abdurrahman Abdul Khaliq — seoranmibtadi.

%3 Original title: ‘Soal-jawab tentang Abdurrahman Abdul kép& at-Turas’.

>4 Original title: ‘Ihya Turas — ulama tidak merekomesita

*5 Original title: ‘Ihya Turas menyimpang — boneka Abahman Abdul Khaliq'.
*% Original title: ‘Membongkar kejahatan Ihya’ut Turassattpemerintah’.

*" Original title: ‘Ihya ut Turas menyimpang dalam manhégjtwa ulama’.

%8 Original title: ‘Ihya ut Turas menyimpang dalam manhkhitaf & ijtihadiyah’.
*9 Original title: ‘Seruan terbuka bagi penerbit dan péntdko buku’.

€0 Original title: ‘Hati-hati dengan al-Sofwah dan Ihjaras’.
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D. Responding to contemporary issues. a contextual use of the internet

It appears that the Salafi community use the intemoebnly as a tool for promoting
their Salafi ideology and practices, but also as aiumedor expressing their concern and
views about contemporary issues of local and globeieso This reflects an inescapable
paradox of religious fundamentalism. On one hand, it tsaasnational movement that
operates across national borders so that it challethgesation-state territorially as well as
ideologically. On the other hand, religious fundamesit@cannot ignore the current issues of
the country where it operates as its attempts to sgales influences or at least preserve its
presence in a local (national) arena.

My investigation on the content of their website revehkst the Salafis use the
internet as a tool to show their interest in the enirisocio-religious issues in Indonesia. In
their response to the Tsunami wave that hit Aceh in 2004artdiquakes in Yogyakarta in
2006, the Salafis consulted a Salafi authority of SaudbiArasking forfatwasas guidance
for Indonesian Muslims to deal with issues resultednfrthe Tsunami. They posted the
fatwason some Tsunami-related issues such as how to dealemihof thousand bodies of
the dead Muslims, whether it was permitted to work togetvith non- Salafi people in
providing help and relief to the survivors, and condemnatio the Christian missionary
works attempted by some international aid organizationsotwert the victims, mostly
Muslim children, to Christianity disguised in a humaniaraid (see ‘Thelam&* guidance
on how to deal with earthquake and Tsunami in Indonesiayit&dof how to deal with post-
Tsunami Christianization in Indonesiy:

The Salafis’ response to local issues can also beisdbeir postings on the issue of
al-Qiyadah al-Islamiyah, a new group that declared itdeledad received a revelation and
was appointed by God a new prophet. The Salafis view bbatat-Qiyadah al-Islaiyah is a
misled group because its supporters believe in a new prafieetthe Prophet Muhammad
and the religious unity of Judaism, Christianity and Isleeject the Hadis as a valid religious
text, and interpret the Quran not based on acceptedontfafsir) as practiced by the
Salaf. There is no doubt that, the Salafis assersetliloctrines promoted by the new group
are unacceptable and a serious contravention of thegleimof Islamic faithgqgidah)so that
the group’s presence in a Muslim society can incite kd@arder (see ‘The new prophet is

®1 Original title: ‘Bimbingan ulama menghadapi gempa dan Trsiidalndonesia’.
62 Original title: ‘Nasehat dan renungan dalam masalistekisasi paska musibah di Indonesia’.
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al-Masih al-Maw’ud — al-Qiyadah al-Islamiyyah is a deludedupi¥; ‘The new prophet’s
teachings have incited social disruption in Yogyak&ttaThe new prophet's Quranic
interpretation — disclosing al-Qiyadah al-Islamiy3h’

In addition, the Salafis make use of cyberspace asldagespond to international
issues. Their postings show that they are aware baglssues and events, particularly those
are concerned with Islam and the Muslim world. Respandio the crisis of the Muslim
world such as in Lebanon, Palestine and Iraq, the Salese the internet as a tool to
communicate their belief that crisis has resulteanfittie Muslims’ negligence of the true
Islamic teachings so that they are not under the God guid&hsehas made Muslims weak
and provided enemies with opportunities to dominate andayeite Muslim countries. In
Lebanon, according to Salafis, Hizbullah is a Syi'abugrthat has infringed the principles of
Islamic faith, insulted the honourable companions ofRhephet Muhammad, and changed
the Qur’an just like the Jews changed their scriptures.i@uaffatwa issued by Shalih bin
Muhammad al-Luhadain of Saudi Arabia, the Salafis lakelgtioup not as a party of God
(hizbullah) but rather a party of evilhizb al-syaithah The same is true for crisis in
Palestine and Irag. Hamas in Palestine is a fanatigpgfuzbi) that follows the sectarian
ideology and ignore the true ideology of Islam as predtiby the Salaf. Those who fight
against the US invasion in Iraq are Syi'ah who slaughtéredupporters of the Sunnath(
al-sunnafl. These groups have not waged jihad as prescribed by Gdw iQuran and
exemplified by the prophet and his companions. So, throughabbsite, the Salafis suggest
that the only solution to the crisis in order to gain vigtover the enemies is that Muslim
must return to the pure Islam as practiced by the proplethe first generations of Muslims
(the salaf (see ‘A fatwa on the crisis in Libanon part £22'Syaikh al-Luhadain: Hizbullah
is hizbusy syaithan (the party of evil)’; Hamas is a davjinad fighters®”; ‘On America in
Iraq‘©®).

Other international issues responded by the Salafsighrtheir website are suicide
bombing, particularly one occurred in Riyadh in 2004, and kfealboycott of Danish

products as a reaction to the publication of the cart@dribe prophet Muhammad in a

8 Original title: ‘Rasul baru itu al-Masih al-Maw'ud— séisya al-Qiyadah al-Islamiyah’.

% Original title: ‘Ajaran rasul baru meresahkan Yogya’.

% QOriginal title: ‘Tafsir al-Quran gaya rasul baru— nemgkar kesesatan al-Qiyadah al-Islamiyah’.
% Original title: ‘Fatwa ulama dalam menyikapi krisitbanon (part 1-2)’".

67 Original title: ‘Hamas adalah kelompok jihad menyimpang’

% QOriginal title: ‘Menyoal Amerika-Iraq’.
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Danish newspaper. In response to these issues, they pdstked @ontainingatwasissued
by the senior Salafis authorities in Saudi Arabia. A @dgatwa says that suicide attack is
prohibited in Islam as it violates the sacredness ofMhslim lands, results in fear and
disorder in society, can kill people that should be gutatd according to Islamic law such as
children and women, and leads to the destruction of ingddand property that should be
protected under Islamic law (see ‘A fatwa of the senlamaon suicide bombing®’). In
regard to the boycott of Danish products, the Salafis g@statwa saying that it is obligatory
for all Muslims to boycott a country if their rulerdmrs to do so because it can be useful for
their country and disadvantageous to the enemy and by doithey shows their obedience
to the ruler. But, if the ruler does not command to@adwuslims are allowed to use or not to
use the country’s products (see ‘A fatwa on the boydddamish product<®).

E. Building local and global networks. a communicative use of the internet

Furthermore, my investigation reveals that the Saledup utilise the internet as a
medium to maintain solidarity and develop local (natioaad global networks among the
supporters of Salafism. This means that a local Sadafrark can have a global repercussion
and vice versa. Through their website, the Salafis havela®d links to other local
websites that also promote the ideology of SalafislmeyThave built affiliation with ten local
websites operated by the supporters of Salafism locatearimus cities in Jawa, Sulawesi,
and Kalimantan. The affiliation can be seen, amongrsthe their reposting articles or news
previously posted by other Salafi websites, such as AgaByaOnline Magazine

(www.asysvyariah.coin

The Salafis not only develop networks with local proptsef Salafism, but also
with global Salafi supporters. Their website indicatest the Salafis have developed links
with global Salafi websites in various parts of the ldioiThey include nineteen Arabic
websites and eighteen English websites, which locatedididle East (sixteen websites),
Europe (thirteen websites) and USA (eight websites)sthd them are privately operated

websites, but some are state-owned ones, suchhtis//quran.al-islam.comand

http://hadith.al-islam.com that operated by the Saudi Ministry of Islamic Affairs

Endowment, and Propagation. These websites are cteadigated to propagate the Salafism
worldwide. They range from the personal webs of thefiSalghorities in the Middle East,

% Original title: ‘Fatwa ulama senior tentang bom budiih.
0 Original title: ‘Fatwa ulama tentang boikot atasduio Denmark’.
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such as the sites of Ibn Baz, Utsaimin, and Rabi al-Mdglkleaonline Quran and Hadis
services. Based on this, | argue that building links aitter websites enables the Salafis to
communicate with other local and global Salafi groups emfdrce the propagation of the
Salafism through cyberspace to a wider audience acrossdiomal and national borders. It
also suggests that a local Salafi community (the plmikinesian Salafis) can have a global
impact in that they constitute as part of global netwadrBalafism and at the same time the
global Salafi network can have a local repercusa®iits presence is needed to enforce the

existence of a local Salafi community.

F. Interpreting the Salafi use of the internet

The interaction between Salafism and the intersétexplained above can be seen as
an example of the process of “cultured technology” £BairNahon and Barzilai 2005). It
shows ways how the Salafis as an Islamic fundamsntagbup use the internet, reshape it,
and make it as part of their culture. This process westhe Salafi adoption and adaptation
of the internet, as well as adaptation into it,le interests and purposes of their community.
It also reveals the Salafis’ ability to respond to glebal development of information
technology so that it not only has assisted them to\@jrut also to reshape the global
technology for their religious needs and purposas.ttuie that the penetration of the internet
has not dramatically altered the basic foundation@®&alafi communities. But, there is no
doubt that in some degrees the Salafis have abilitydaliie the internet by altering and
reconstructing its ethics and usage for their own agenda.

The ways the Salafis make use of the internet tmudate their identities also
exemplify the process of “spiritualizing the interneCafmpbell 2005). Through this process,
the Salafis adopt and confer a kind of religious legtignon the internet for their spiritual
purposes and values. This may involve a process of negotiziwveen the Salafi religious
worldviews and the ethos of the internet as a producthef profane worldviews. As
Campbell says, it “highlights that technology is embeddea social process of negotiation
between individuals and groups who inevitably shape them towheitlsown desire and
values” (p. 4). What distinguishes the Salafis, ogielis communities in general, from the
non-religious groups in this process is that the foremelorse and utilise the new media for
their needs and interests within “a spiritually rich ldgiew with meanings and values that
might be absent” in the latter groups (Kluver and Che&fi@ly, p. 1125).
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Moreover, it is commonly believed that the internetaiglobal phenomenon with
global implications. The Salafi use of the internetindonesia, however, demonstrates a
phenomenon of the internet within a particular comnyuaitd nation. To some degrees, it
constitutes as an example of “the localization prooé¢ske internet” as a global force (Hill
& Sen 2002, 2008; Lim 2002, 2004). It shows how the Salafis loewadided the global force
of the internet for their community needs. They perkosdhe internet for their religious
interests in the sense that they use it to a maxinemeflh as a tool to disseminate the Salafi
identities and develop the Salafi networks. They alsalipe cyberspace for their local
purposes in that they utilize it as means to respondri@egorary issues within the limits of
socio-religious categories of the nation.

The phenomenon of religious use of the internet leySalafis reflects the localized
appropriation process of the global media communica(ibhompson 1999). While
communication technology operates on a global sdateptofane product of modern society
is embraced by individuals or groups in accordance with speerhporal locales where they
are situated. The Salafi use of the internet as lagxgd above can be said as an example of
this localized appropriation of a global media. It invehgarticular group (the Salafis) who
are situated in a specific social-historical contektddnesia) and make sense of the global
media (the internet) and incorporate it into their purpgpesmoting the Salafi identities).
The Salafis have transformed the internet into diwne which is adapted to the practical
context of their movement. Hence, the internet agodal media has not eradicated the
localized character of its uses as experienced bydlaisSin the Indonesian context, but
rather has developed what Thompson calls “the axis of ligedadiffusion and localized
appropriation” (Thompson 1999, p. 174). The Salafi experiehasing the internet confirms
a “dual fact”, if not a paradox, that the informaticechnology has become increasingly
global, but its application remains local and contextual.

Finally, | argue that the localization of the interegperienced by the Salafis reflects
the dynamics of the community in constructing and stinggbver their identity. ldentity
formation is a fundamental source of meaning for hunxpergences and existence. Castells
(1997) asserts that creating identities, particularlyectvVe identity that shared among
individuals, plays an important role in the current @adcio-political changes because it has
become “a primary driving force in contemporary world higtoThe internet has facilitated
the Salafi community to construct and communicate Waatell calls “resistance identities”
(Castells 1997, p. 8). These resistance identities playa@al role in fostering the Salafis’
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reaction to the global problems facing the Muslim wonlflich, according to them, resulted
from the Muslims’ negligence of the true Islamic pa@onstructing these identities is
important for the Salafis as it is a moral-religidabric that unites their members into the
community of resistance against unbearable violatiom@fpure Islam. In turn, the Salafis
may develop these identities into “project identiti@Sastells 1997, p. 8) that aim to change
the Muslim world by overthrowing the existing un-Islameommunity and creating
alternative communities who follow the ideal Islantlodmanhaj al-salaf.

The interplay between Salafism and the internet chamaes what Turner (2001, p.
133) calls the paradoxes of religion and modernity. It l@ytrue that the rise of Islamic
fundamentalism is a reaction to modernization thatishes capitalism and secularization, but
it is inadequate to label it a traditional movement.can be said as a fundamentalist
modernism which attempts “to impose certain conditionsiraformity and coherence on
societies in order to reduce the uncertainties thattriesmn the hybridity and complexity of
the globalization process”. In practice, Islamic fuméatalists are involved in the
reinterpretation process in that they attempt to datieitheir local and global identities and
impose their perspectives over current issues and existisgpmary practices which
perceived as to have defied from the ideal Islam.
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6

Conclusion

An examination of the Salafi use of the internet r&svghat cultural spaces are
affected by the internet through communal processeshichvthe Salafi community adopts
and adapts the internet to fulfil its religious purposedhese processes, the Salafis modify
the internet and place it in their communal contextrti€ularly, they adjust the internet
through a localization process within the framework e@frtimetwork and regulations. This
works in two ways: while the Salafis localize the gldobace of the internet, they themselves
are being reshaped to become a part of a globalizing widnld.represents the processes of
“cultured technology”, appropriation of the global mealial spiritualizing technology, which
not only facilitate the Salafis to preserve their #2ase within their traditional boundaries,
but also culturally transform the internet into a ngpe of technology that serves the needs
and interests of the Salafi community.

Through these processes, as seen in their use of tis#teyebe Salafis embrace the
internet as a means to communicate and promoteSh&ifi identities. More specifically, the
Salafis use the internet as an ideological tool by whiby communicate their
fundamentalist ideology and disseminate the Sd&fivah (mission) to wider audiences. It
appears that the Salafis employs the internet as empml means in that they wage a
cyberwar against those are regarded as to have violaedithentic Islam as set by the Salaf
(the pious predecessors), such as the Shiites, Ikhwatusdimin and Hizbut Tabhrir.
Cyberspace becomes a new place of cyberwars in whicinefenmity and conflict are
extended online. In addition, for the Salafis, internaygla role as a medium for responding
to contemporary issues of local and global socieflédsough their website, the Salafis
express their views and concerns over global issuesadonflicts and economical and
political instability facing countries of the Muslim worlts well as local issues such as
Tsunami that struck Indonesia in 2004. This reflects the paraidivansnational movements
like Salafism; it operates across national borderscéuadlenges the nation-state territorially
as well as ideologically, but cannot ignore the curigsues of the country where it operates
as its attempts to scale up its influences or at leasepve its presence in a local (national)
arena. Finally, the Salafi community utilises the ingtrfor communicative uses. They use
cyberspace as a medium to maintain solidarity and develogd (national) and global
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networks among the local and global supporters of Salafitis indicates that a local Salafi
network can have global effects and a global Saldafvokk can have influences on a local
Salafi community.

This is clearly in contrast to the conception that m@higand modernization are
inherently incompatible and that religion would fade awaythe face of modernization
process, as advocated by the secularization theofigses.case of the connection between
Salafism and the internet constitutes evidence th@fiaeland modernization co-exist and
reinforce one another. It shows that religious comtresinot only persist when they
experience a modernization process, but also use andyniottif their religious needs. In
other words, technology modernization does not lead tal¢ha¢h of religion. Rather, it has
facilitated religion to survive and acquire new roled mlentities in contemporary societies.

In addition, the phenomenon of the Salafi use ofriternet serves as a critique of the
conviction that the internet presents harmful efféctgeligious communities as held by
Armfield and Holbert (2003), Bockover (2003), Barker (2005), aad$dn (2005). It might
be true that to some degree the internet undermine dnaalitistructure of religious
communities. But, as this study shows, religious comnasndre active agents who have the
ability to employ opportunities resulted from the intérioe their own needs and interests. In
other words, the positive effects of the internet @itv its harmful consequences.

All this shows that religious fundamentalism, as repn¢éed by the Salafi movement,
is not inherently an anti-modern movement. The findimigehis study clearly show that the
most conservative religious groups like the Salafi comty not only persist in the face of
modernization, but also transform realities of moderlikiy the internet into a new form of
modern product that serves well their religious neeads iaterests. It might be true that
fundamentalist communities are religiously ultra-oritrgdbut they are technologically
modern movements. Religious fundamentalism actuallgmgdts to reconcile realities of
modernity with religious traditions by reading values ofdemmity into authentic sources of
Islam. It seeks to respond to modernization process by adopiml adapting its
technological expression like the internet to its camat contexts, but doing so without
rethinking its traditional theological worldviews. Tabkl fundamentalism as anti-modern
means to mischaracterize this global phenomenon aéogorary society. Thus, it is safe to
say that religious fundamentalism in general and thefiSatevement in particular constitute
not as a separate reality from modernity and glob#&izgirocess, but rather as an integral
part of modernity and globalization.
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